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INTRODUCTION

The Upanisads are philosophical and theological mystical treatises forming the third
division of the Veda; the preceding portions being the Mantras or Hymns, which are largely
prayers, and the Brahmanas or sacrificial rituals— the utterance, successively, of poet, priest
and philosopher. v

There are two great departments of the Veda. The first is called Karma-kanda, the
department of works, which embraces both Mantras and Brahmanas; and is followed by the
vast majority of persons whose action of religion is laying up of merit by means of
ceremonial prayers and sacrificial rites. The second is called Jidna-kanda, the department
of knowledges—the theosophic portion of the Vedic revelation; and this is embraced by the
Upanisads, and is intended for the select few who are capable of attaining the true doctrine.

The most important of the Upanisads belong to what are called Aranyakas or forest-

books, which form an appendix to the Brahmanas; and, treating as they do of the release of
the soul from metaphsychosis, by means of a recognition of the oneness of its real nature
with the great impersonal Self and are so profound that they were required to be read in the
solitude of forests, by persons, who, having performed all the duties of a student and a
house-holder, retired from the world and their days passed in the contemplation of the
Deity. ' , .
The Upanisads are as far removed from the ancient poetry of the Veda as the Talmud is
from the Old Testament and Sufism is from the Quran. They represent the results of the
first plunge of the human mind into the depths of metaphysical speculation; and investigate
such abstruse problems as the origin of the universe, the nature of the Deity, the nature of
the human soul, and the relation of spirit and matter.

The etymology of the word is doubtful. It probably signifies sitting down near
somebody, in order to listen or meditate and worship (Upa-ni-sad); so that it would express
the idea of a session or assembly of pupils sitting down at a respectful distance secret
doctrine—a digest of the principles and mysteries contained in the Vedas; and some Indian
philosophers derive the word from the root sad, in the sense of destruction; meaning
thereby that the secret doctrine, fully apprehended, would destroy all passion and
ignorance, and all knowledge derived from the senses merely—all knowledge save that of
the Self.

Now about the number and divisions of the Upanisads, with the disappearance of many
of the recessions of the Vedas, many Brahmanas, Aranyakas and Upanisads also.
disappeared. The fact that the sacred books were not committed to writing in ancient times
is partly responsible for this loss. Further more, among the works surviving, it is difficult to
ascertain the exact number that should be regarded as authentic Upanisads. A religious
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system is considered valid in India only when it is supported by Sruti (the Vedas); hence
the founders of religious sects have sometimes written books and called them Upanisads in
order to give their views scriptural authority. The Allah Upanisad, for instance, was
composed in the sixteenth century, at the time of the Muslim emperor Akbar.

One hundred and eight Upanisads are enumerated in the Muktikopanisad, which is a
work belonging to the tradition of the Yajurveda. Among these, the Aitaerya Upanisad and
Kausitaki Upanisad belong to the Rgveda; the Chandogya and Kena, to the Samaveda; the
Taittirlya, Mahanarayana, Katha, Svetasvatara and Maitrayani, to the Krsna Yajurveda; the
Iéa and Brhadaranyaka, to the Sukla Yajurveda; and the Mundaka, Prasna and Mandukya,
to the Atharvaveda. It may be stated, also, that these Upanisads belong to differing
recensions of their respective Vedas. Thus, zfér instance, the Mundaka Upanisad belongs to
the Saunaka recension of the Atharvaveda, while the Prasna Upanisad belongs to the
Pippalada recension. The Brahma Satras, which is the most authoritative work on the
Vedanta philosophy, has been based Upgn the Aitareya, Taittirlya, Chandogya,
Brhadaranyaka, Kausitaki, Katha, Svetasvatara, Mundaka, Prasna and possibly also the
Jahala Upanisad. Sankaracarya wrote his celebrated commentaries on the Isa, Kena, Katha,
Prasna, Mundaka, Mandukya, Aitareya, TaittirTya, Chandogya, Brhadaranyaka and possibly
also the Svetasvatara Upanisad. These latter are regarded as the major works.

These are probably as old as the sixth century B.C. or anterior to the rise of Buddhism
and the fundamental Upanisads of the Vedanta philosophy.

The teachings of the Upanisads, Bahmasitras and the Bhagavad Gita form the basis of
the Vedanta philosophy.

But the Vedanta has different schools of interpretation, represented by the three great
Acﬁryas—gankara, Ramanuja and Maéadhava; that Sankara being the oldest and most
orthodox and in closest harmony with the ancient patheistic thoughts of India. The
Upanisads undoubtedly admit of different interpretations. Their authors belonged to
different sections of society, some of the most important being Ksatriyas or Rajput kings;
and these generations of Vedic theologians had their own favourite sacred texts which they
studied and speculated upon; these speculations coming in course of time to be locked upon
as sacred too. There is unquestionably a certain uniformity of leading conceptions running
throughout the Upanisads, though with considerable divergence in detail. They were,
however, never meant to form a philosophical system coherent in all its parts, and free from
contradictions. Their authors belonged to different periods of time and do not claim any '
Divine inspiration that would preserve a continuous revelation of truth. The views of one
sage do not seem to agree in several important points with another, as to the nature of the
Supreme Being, whether He possesses qualities (saguna) or is destitute of qualities
(nirguna), though the latter represents, as we shall see, the prevailing thought. They differ
also as to the reality or unreality of the external world; and as to the nature of that soul,
whether it is of minute size and an agent, and therefore finite, or whether it is identical with
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the Supreme and therefore infinite. All this invests these ancient treatises with not a little -
difficulty to those who study them; thcugh their interest and value are not thereby
diminished. ' R .

The Upanisads undoubtedly represent the highest product of the Indian mind; and one
of the most imposing and subtle of the systems of ontology yet known in the history of
philosophy; and the Vedanta, styled by Sankaracarya ‘the string upon which the gems of
the Upanisads are strung,’ is regarded as the finest flower and the ripest fruit of Indian
spirituality. They contain the highest authority on which the various systems of Indian
philosophy rest; and are practically the only portion of Vedic literature which is extensively
studied by orthodox educated Hindus in the present day.

The Vedanta philosophy has also its appreciators in Europe. Not to speak of its
similarity in some respects to Berkeley’s Idealism, though essentially different, Professor
Max Muller has represented it in an attractive light; and some German philosophers such as
Schopenhauer and his ardent disciple, Professor Deussen of Kiel, confess to much
enthusiasm for this particular wisdom of the East. These two speak of the study of the
Upanisads as elevating and consoling. It is urged by modern Hindu Vedantists, that the
school of German thought first expressed by Kant, completed by Schopenhauer and further
elaborated by Deussen, brings the western world nearer and nearer to the Advaita or
monistic position; and the Vedanta is claimed to be the key to all religions, the lamp by
which all can be studied. Professor Deussen says of this system that it is “equal in rank to
Plato and Kant”, and is one of the most valuable products of the genius of mankind in its
search for the eternal truth. '

This is precisely what one can feel in studying the Upanisads. Though a persual of the
literature is a great intellectual treat, there is a strange medley of the sublime and- the
common place, of profundities and trivialities, of philosophy and superstition. One can find
there the nature worship of the Vedas, especially of the sun and mention made of 33 gods.
One can find sexual relations even in the Supreme; that the Self divided himself into two
and so produced husband and wife; and from these were “created everything that exists in
pairs, down to the ants.” One can find details of Vedic sacrifices, of oblations of curds and
honey and many puerile rites and superstitious ceremonies. One can find human greatness
associated with children and cattle and fame and long life. One can find astrology and
strange astronomy, such as the soul leaving the body and passing through the air, coming
first to the sun, and then at a greater distance, ascending to the moon; and the Hindu belief
about eclipses—the moon escaping from the mouth of Rihu. One can find interesting
evidence of the knowledge and practice of certain arts and sciences, such as melting of iron,
pottery, wheel-making and the chemistry of metals; also that a Divine origin is claimed for
caste; and such bewildering morality as this, that a man who knows a certain thing, even if
he commits what seems much evils, consumes it all and becomes pure and clean. One can
find a full blown and elaborated doctrine of transmigration; and that those whose conduct
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has been evil, are born again as dog or hog, worm, insect, fish, bird, hon boar and serpent,
rice and corn, herbs and trees, sesamum and beans.

One can find also much 1mportance attached to protracted bodily stillness and fixity of
lock, to certain modes of breathing and to suppression of breath, to the mental repetition of
strange sets of formulae, and to meditations on the unfathomable mysteries contained in
certain monosyllables, such as the famous Om— the symbol of the Absolute under its
three-fold personalisation. One can find great subtleties of -thought, expressed in such
preghant .brevity that in very sentence we seem to read a page; a labyrinth of mystic
language, tedious repetitions and puerile conceits; the use of fanciful metaphors and
unconnected images, of defective analogies in place of proof, such as arguing from a rope
being mistaken for a serpent to the unreality of the visible universe; or from the man with
diseased eye who sees two moons where there in reality only one, to show that it is only
ignorance (avidya) that takes the world as real; or from the fact that all earthen pots are in
truth only earth, that the whole world is nothing but Brahman. One can find a want of
system and of common sense; a tendency to speculate rather than investigate; and,
therefore, controversies always beginning afresh the solving of insoluble enigmas, the
attaining unattainable frames of mind.

But all these one passes over, unaccounted for and unexplained, and des1re to notice
rather the best features of the Upanisads, those that lift the human heart from the earthly to
a higher level; the elevated thoughts and noble conceptions; the deep spirituality; the
pathetic guesses at truth and relation to the highest questions that the human mind can
propose to itself. For in the groping after something felt to be needed, in the yearning of
hearts dissatisfied and empty, lies the value of the Upanisads. In their seeking and searching
after the Infinite, these “glc))ngs before Sunrise,” as they have been styled, must always have
a profound interest for every devout mind. They do not claim as does the Bible to have a
divine message for the world; neither do they contain as do the Vedas any fervid and
beautiful prayers to God; they are rather psychological excursions about God. The Bible
shows God in quest of man, rather than man in quest of God; and when thoughtfully studied
‘and experienced, will be found to meet the questions raised by this ancient philosophy and
to supply its only true solution.

What now is the fundamental idea and the highest object of the Upanisads, as
interpreted by the first great commentator Sankaricirya, and in part also by
Ramanujacarya? It is this : that behind all the phenomena and mythology of Nature, behind
the Vedic deities, there is the Supreme Soul of the Universe, the Highest Self, the
Paramatman—the Absolute; offering certain parallels to the Idealism of Plato, or to the
Infinite Being of Spinoza, or to Hegel’s Rationality of the Universe, though more-
psychological or spiritual than either of them. And, ffurther, that behind the veil of the body
and the senses, behind one reason and all psychological, manifestation, beyond the Ego
with all its accidents and limitations, there is another Atman or subjective Self. This Self
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can only by discovered by a severe moral and intellectual discipline, such as is practised by
the sannyasin or mendicant, ascetic or yogi; a person having his senses and passions under
complete control; and those who wish to know not themselves but their Self have to
penetrate behind the mind and the personality before they can find “the Self of Selves, the
Old Man, the Looker-on.” The highest knowledge possible to man begins to dawn when the
individual Self being a mere transitory reflection of the Eternal Self; and the highest aim of
all thought and study is, through this knowledge, to return to the Highest Self and regain
identity with it. “The jar is broken, and the ether that was in it is one with the one and
undivided ether, from which the jar once seemed to severe it.” “Here to know is to be; to
know the Atman is to be the Atman; and the reward of this highest knowledge after death is
freedom from new births, or immortality.”

Such was the dream of ancient India, and the loftiest peak of its philosophic tho{lght;
the first attempt at the philosophy of the Absolute instinct with the spirit of speculative
daring; and it undoubtedly shows us the very best that the human mind is capable of
reaching. The Highest Self, the Atman—than which perhaps no happier philosophical
expression has been found for the Universal Principle—was the goal of the endeavour. It
was also the starting point of all phenomenal existence, “the root of the world”—the Sat or
Satya—the only true and real Existence. Whatever else exists—the universe and gods and
men—has but an emanative existence or an illusory existence under the influence of Maya;
the whole creation, visible and invisible, being due to the one Sat or Self; is upheld by it
and will ultimately return to it. As one of the Upanisads profoundly and beautifully says :—

“There is one Eternal Thinker, thinking non-eternal thoughts, He, though one, fulfils
the desires of many. The wise who perceive Him within their Self, to them belongs eternal
life, eternal peace.” The highest wisdom of Greece, it has been observed, was “to know
ourselves;” the highest wisdom of India is “to know our Self.”

Thus we see the transcendental character of Indian thought; the yearning after the
Beyond, the Unseen, the Infinite; the necessity to transcend the limits of all mere empirical
knowledge; to penetrate the mere shell, and grasp the innermost kernel—ihe last of the
several enclosing envelopes or sheaths, beyond which we cannot pierce. To such a mind,
the finite is meaningless without the Infinite. This material earth has no abiding. Life is a
dream and death a birth and an awakening. India is the land of the Infinite. Its skies are so
deep and blue; its mountains are lofty and inaccessible; its forests are so dense and
boundless; its rivers are so broad and long, that it is natural for the Indian to conceive the
Infinite.

And herein lies the peculiar strength of the Vedantist position, which all opponents of a
materialistic or naturalistic philosophy must admire. When attacked, Hinduism has always
kept open a line of retreat upon transcendental fortifications and has not attempted to make
compromise with scientific research. In harmony with what is best in the present
philosophical thought of the West, the Vedantist affirms that the empirical school as
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expounded in recent years by Spencer, Mill, Huxley and others, leads logically to
agnosticism, since its sphere of knowledge is limited to the world of sense perception. It is
thorough going in its grasp of the physical half of the phenomenal world, but cannot
comprehend the psychical— the region of man’s religious convictions and beliefs. It is here
where philosophy steps into emancipate the scientific reason. It contrasts phenomenal with
noumenal realities; it deals primarily with consciousness, or the mental world, maintaining
that it is only of the Ego that a direct knowledge is possible; and the element of permanency
in the material world of perception and in the mental world of self-consciousness, of which
western philosophy has not obtained the clearest vision, is set up as an ultimate fact of
philosophic analysis by the Vedantist, who always inquires into the ultimate bases of
phenomena and declares that the Eternal cannot be known through the transient.

The Supreme Being is believed, by the non-dualistic, Vedantist, to be associated with a
certain power called Maya or Avidya, to which the appearance of the universe is due; and it
is urged by some that it is called Maya ‘or nescience, ignorance or illusion, because the
world and its belongings stand in the way of our reaching to a knowledge of the ultimate
truth—the eternal substratum of the world, the underlying principle of existence. The first
step to the knowledge of the Supreme is the recognition of this permanent element.

And if we would get at the truths which lie beyond and behind this world of action and
the play of the senses, we must, accordmg to the Vedanta, cultlvate self-restraint and
tranquillity, suppress our actions and senses, or at any rate, renounce the desire for the fruit
of one’s actions; since it is this fruit or karma that chains one to this world by repeated
births and deaths. The various systems of Yoga philosophy current among Hindus—as
these self restraining exercises are termed—have for their foundation the national belief in
the necessity for human souls to seek liberation from the bondage of the flesh by realising,
as the Advaitin or non-dualist does, that the eternal principle of all being the power that
creates, supports and again withdraws into itself, all worlds, is identical with the Atman, the
self or soul in us. These systems of Yoga teach each its own method of attaining the desired
end; but all enjoin the performance of works in a spirit that renounces all attachment to
results.

The latent capacity of men of transcending the finite and his affinity to what is
universal and infinite, is the key to the evolution of religion; and ancient India supphes us
with its earliest form.

At first sight, the personification of the objects and forces of Nature—the sun, the
dawn, the firmament, the winds and storms—such as we find in the Vedic hymns, seems to
present a polytheistic nature-worship. A closer study, however, shows us that the various
divinities have not that distinct individuality which marks the mythologies of Greece and
Rome; but that beyond and beneath them all there is an invisible Reality, a Unity, in which
they blend, and for which they are only varied expressions : as a passage of.the Rgveda
states :—“That which exists is One; sages call it variously.”
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Now what was it that led the mind first of all to deify certain natural objects, and then
to find beneath them all an enduring substance, passing from the worship of the elements -
personified to the worship of the power that rules over the elements? It was the sense of the
vanity and unreality and fleeting character of all finite things; “the inadequacy of their
satisfactions, the insecurity of their possessions, the lack of any fixed stay.” This feeling
undoubtedly represents the earliest dawn of the religious consciousness, the elementary
form of religious faith, such as we find in ancient India. It is a later stage of thought that
argues from the existence of the world to the notion of a First Cause—all-wise and
omnipotent Creator. To the Indian, the all-embracing sky, the majestic sun, the silent stars,
the everlasting hills, the noble rivers, become to the mind types of permanence and power,
in the midst of a feeble and fleeting life; and these are forthwith deified. There we have the
earliest and rudest form of religious worship. :

Gradually, however, as the mind became more reflective and philosophical, these
separate nature-divinities fade away and Nature is regarded as a whole; till, in the
Upanisads, the religious consciousness attempts to pass beyond Nature, beyond everything,
beyond ‘where words cannot go, nor mind,” and to grasp an invisible Essence, which is
neither the heavens nor the earth, but something infinitely greater and more abiding than
all—pure Being the innermost Being both of nature and man.

This philosophical synthesis, this pantheistic idea of God, implicit in the Vedas, explicit
in the Upanisads, thus early rooted itself in Hindu thought; and out of it has grown all the
moral and social life of the people. Pantheism in some form or another has pervaded the
intellectual history of mankind, and fascinated some of the greatest thinkers of the world.
For there is pantheism and pantheism. European pantheism has commonly made God to be
co-extensive with all material things it has identified the world with God—all things being
parts of the Divine nature, i.e. the finite is the Infinite. Indian mystic pantheism, however, is
very different, and is far more spiritual. It affirms not the deification of the finite world, but
its nothingness : the formula that expresses it is not, the world is God, but the world is

- nothing and God is all in all—the One only Infinite Reality.

It was thus, primarily, a true consciousness—the consciousness of the world’s
nothingness—that gave rise to this conception, of a Substance beneath the shadows; that
beyond the finite is the Infinite, summed up in the Indian dictum—*“There is but one
- Being—on Second—" ekam ava advitiyam. It is the answer that the human mind at an early

stage gives to the problem of the One in many; an attempt to give unity to its ideas by the
- aid of the logical category of Substance. For, just as behind the various qualities and
changes of a flower there is something we regard as constant and permanent, so beneath all
the surface appearances of things there is one and only one Reality that never changes—one
Bemg, Brahman. And he who would know Him or It, must turn away from all sense
perceptlon and contemplate Pure Existence.
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At such a stage, when the mind was groping and guessing after truth, metaphors rather
than formal reasoning governed thought; and the deepest reflections of philosophy were
“embodied in sensuous images. The Supreme Being is represented as saying, I am the light
in the sun, the brilliancy in flame, the fragrance in the earth, the goodness of the good, the
beginning, middle and end of all;” but what was meant was that God is the only Being that
really is. ”

The writers of the Upanisads seem to have clearly seen the distinction between
dogmatic and rational Theism, the Theism that is based on mere traditional or instinctive
belief, and the higher faith that comes out of insight and deep reflection on the nature of the
world and of the soul. Having seen this distinction, they could not but further see that the
passage from the one of the other was not an easy one. Every one that professed to be a
believer and worshipper of God and felt a curiosity to know God, could not be admitted
into the privileges of a theological student. Notwithstanding his belief and inquisitiveness,
he might not possess the moral and spiritual attainments necessary for a successful student,
His mind might be too restless and too much taken up with things external to be able to fix
itself upon supersensuous realities and if, by mere dint of intellectual concentration, he
succeeded in understanding the nature of the Deity, his heart unless purified and warmed by
devotional exercises, would fail to establish itself in God, and would not thus truly find
him. Our Theologians, therefore, insisted upon their pupils going through a long course of
moral and spiritual exercise before they were admitted as regular students of the science of
God. In the Prasnopanisad, we find the Rsi Pippalada sending away six inquirers after God,
..... inquirers who are described as worshippers of God, . . .sending away even such men,
for another year of disciplinary exercises before undertaking their regular instruction. In the
Chandogya Upanisad, Satyakdma Jabala is turned out to tend his teacher’s cattle which not
only tests his theological ardour and teaches him to be dutiful and obedient under the most
trying circumstances, but further brings him into direct contact with Nature and gives him
special opportunities for cultivating habits of solitary reflection so essential to the
knowledge of things divine, so that after his long and rigorous course of apprenticeship, he
is enabled to know God with only a little help from his master. In the Kathopanisad, Mrtyu
consents to instruct Naciketa in the mysteries of the soul only when, after offering him all
the attractions of his divine palace, including all that men value most, he saw that the young
man was insensible to them, and would not be satisfied by anything else than the
knowledge he sought. The same Upanisad says :-

“He who has not given up bad habits, whose mind is not tranquil and used the spiritual
concentration cannot find him (i.e. God) even by knowledge.”

Showing that knowledge, which is so essential to the finding of God is not in itself
sufficient to lead to him. We need not multiply instances. The following quotation indicates
briefly how very difficult the Rsis considered the passage from the religion of mere belief
to that of philosophical or spiritual insight to be : “Arise, awake, seek: competent instructors
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and try to know God. The wise say that way is as difficult to be passed as the sharp edge of
arazor.” : :

Once admitted into the privileged circle of Theistic inquirers the pupil must have been
made to go through prescribed courses of meditation and reasoning. What the lines of
thought were which he followed in his attempt to reach rational or philosophical Theism, it
is scarcely possible for us to discover with any amount of certainty. The instruction
imparted must have been largely, if not exclusively, oral. The art- of writing, even if
introduced at all, must have been in its infancy, so that no records, Lproperly so called,
remain of the teachings of those who founded the philosophy of the Upanisads. The
Upanisads, however, are not systematic treatises on Philosophy. They contain, like the
Bible and other ancient scriptures, exhortations on ethical and spiritual life, anecdotes,
stories, poetry, psychology and devout utterances that are as often poetical as philosophical.
But notwithstanding their unsystematic character, they contain the elements of system, a
profound and magnificent system of Philosophy. Being the product of various authors and
even of different ages, they are not free from contradictions even on important matters,
though the philosophical reader, accustomed to tentative expressions of apparently
conflicting but really complementary aspects of the same truth in philosophical literature,
will find fewer contradictions in them than the ordinary reader. Though, however, a strictly
self-consistent system can no more be gathered from the Upanisads t}tap from any body of
“sacred books” a general current of thought towards certain Philosophical doctrines may
clearly be traced in them. This general current of thought in the writers of the Upanisads is
all that we mean by the “philosophy of the Upanisads”. However, though as we have
already observed, we have no proper record of the lines of thought which our old Theistic
thinkers followed in reaching their conclusions, the conclusions themselves, and often the
language in which they are clothed, indicate with sufficient clearness, the method adopted
by them. There are, besides, here and there, passages containing mqre or less luminous
philosophical analysis which throw much light on the logical processes through which the
minds of the Rsis moved. Gathering these scattered fragments of light, we shall give a
rough idea of the theistic philosophy of the Upanisads. :

On the subject of the relation of mind and matter, all indications lead us to conclude
that the writers of the Upanisads were Idealists. To them, as much as to Berkeley and Hegel
and their followers the world is through and through a mental construction. Whether
manifested or unmanifested, it rests in mind. Objects to them, as to the European Idealist,
are essentially related to-knowledge and can therefore exist only in knowledge. The
Aitareya enumerates the various classes of objects, animate and inanimate including even
the highest gods, and says. . -.~“All is produced by Reason and rests int reasonm the World
is produced by Reason and rests in Reason and Reason is Brahman. The Katha says, . . . “In
him rest all worlds and none are apart from him.” The Prasna says, . . . .“As my dear birds
rest-on trees, so all rests in the Supreme-Self.” These and innumerable other passages of .
similar import can be explained only in the light of Idealism. That can the resting of all
things in the Supreme Mind mean but the correlation of subject and object. The Rsis must
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have seen that objects, with all other qualities, appear to mind, to knowledge, and that they . -
can be believed in and thought of only in relation to mind. As the Mundaka says, . . . .“In
whom, the luminous cne, all things rest and shine,” and'elsewhere, ... .“His, the shining
one, all things shine after, all shine through His light.”

Such utterances may seem to some to indicate a Being whose existence is inferred from
the indications of law and order in the world, a Being whose relation to Nature cannot be
explained by the familiar relation of subject and object, and who, if he is directly
cognisable at all, is so only in supreme moments of mystical insight. But the authors of the
Upanisads’ unlike the natural Theologians of Europe, made little use of the Design
Argument. The Reason in which they saw the world shine is not one of which they had any
need to go in search of by the aid of ingeniously constructed arguments. They found it in
themselves. It is identical with what every one calls his own Reason his own Self. It is that
which is the subjects appear and exist for us. Let us hear how the Kenopanisad
distinguishes subject and object and identifies God with the former (1-4-8).

But by identifying Brahman with the subject or self in each person, do not the
Upanisads make him limited and plural? They would indeed do so if by the ‘Self’ they
meant anything that is, in its every nature, individual, particular. But by ‘Self’ the
Upanisads do not meant any such thing. They mean by it, something that is, in its very
nature, universal, that is common to all thinking individuals, the common basis of all
subjects, animate and inanimate. At each step of analysis, the Rsis names a category which
comprehends the lower categories, till he comes to the highest category the Supremé Self;
which transcends not only the sensorium and the intellect, where time and space end, but
also that centre of spiritual activity to which, as a substance, intellect itself is referred as a
mode or attribute. By the Supreme person or Self therefore, the Upanisads mean something
that transcends time, space and quantity, which belongs not only to me, a particular centre
of spiritual activity, but to all such centres. As the same Upanisad says :—What is here is
there; what is there is here. He who sees plurality in this goes from death to death. This is
made much more clear in the dialogue between Narada and Sanatkumara in the Chandogya
Upanisad. Sanatkumara enumerates a number of categories, coming to a higher one at each
step as Narada feels dissatisfied with each last, and at last he comes to Prana, Narada seems
satisfied, as he cannot think of a higher category than life, with the departure of which
every activity in us ceases. But Sanatkumara leads him to the highest category, where alone
final satisfaction can be obtained, and that is the Infinite (Bhiima). But Narada like all
minds in which the highest enlightenment has not dawned, asks, “Where does the Infinite
abide, O Lord”? Just as we ask, “Where is the Self”? or say, “The Self is here,” thus making
space a higher category than-Self. Sanatkumara at first says, “The Infinite abides in its own
glory,” but as if in antic‘ﬁ;ation of Narada’s question “Where is that glory”? Sanatkumara
withdraws even this seeming limitation of Infinite and says, “It does nct abide in its glory.”
This Infinite, which comprehends all space and so cannot be anywhere in particular, is then
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identified with the Self, and the infinitude of the Self described in the words—*“Verily I
extend from below, I extend from above, I extend from behind, I extend from before, I
extend from the South, I extend from the North. Of a truth I am all this”. It is then said that
all the categories or objects enumerated above are products of the Self.

No demonstration, in the ordinary sense of the term, is offered of this apparently
starting position that the Self in us—that which makes us knowing, thinking beings, is’
infinite and one in all. This may be partly due to the Rsis not being perfect masters of the
art of exposition, but it seems also in part, due to the fact that the truth appeared to them too
plain to require any formal demonstration. To us it seems that when one has brought to a
focus all the scattered rays of light, the Rsis have thrown on the problem, it strikes one as a
real demonstration, if ‘demonstration’ is the word for the revelation of a truth which forms
the background of all knowledge, all thinking, all demonstration. In thinking of objects, we
necessarily think of a subject. In knowing and thinking of the limitations of objects, even of
mutually exclusive thinking objects or minds, we necessarily do so from the standpoint of
subject which transcends all limitations, we do so only by identifying ourselves with a
Universal which, since it is the condition of knowing and thinking limits, cannot itself be
limited. In other words, it is not any individual, any particular centre of spiritual activity as
distinguished from other centres, that knows and thinks limits as such, by the Infinite itself’
that does so; and in as much as the Infinite thinks my thoughts for me, I am one with it.
There are also passages which seem to teach the utter annihilation of all that is finite and
objective. Much depends upon how these passages are interpreted. We think, however, that
spiritual experience confirms the interpretation which construes such ‘annihilation’ into the
real subsumption of the finite into the infinite, the full consciousness on the part of the
finite that in itself it is nothing, the Infinite is all-in-all.

The Search for the Cause of the Universe

The earliest philosophic view with regard to the supreme Being appears to have arisen
out of an attempt to answer the question, whence this universe? Consequently the
Upanisads abound in numerous creation theories, each seeking to trace the universe to some
First Cause and describing how and why this First Cause created the universe. A very early
creation theory is to be found in Brhadaranyaka, which says that “In the beginning this
world was Soul alone in the form of a Purusa. Looking around, he saw nothing else than
himself. . . . He desired a second.”! ' ‘

We rise to a distinctly higher level of Philosophical thought when we pass from
attempts to explain the universe in terms of a magnified person to explanations in terms of
natural phenomena, such as Water, or Food (earth) and again from such obviously visible

1. Br. Upanisad, V.5.1.
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and particular elements to elements less visible and more universal, such as air, space, non-
being, being and the Imperishable. Thus with regard to Water as the First Principle, it said
in the Br. Up. “In the beginning this world was just Water. That Water emitted the Real. . . .
and in the Chand. Up., “It is just Water solidified that is this earth. . . .atmosphere. . . .sky...
Gods and men, beas and birds, grass and trees. . .Reverence Water.”! The reason why
Water was regarded as the source of all things seems to be that life is impossible without
water. As the Chandogya tells us, living beings perish if there is no rain.2 In a similar
manner, it is argued that Food (earth) is the source of all things, for without Food, creatures
Perish.3 Crude as these theories are, they make a tremendous advance in philosophical
thought, for here the thinker turns away from the anthropomorphism of an earlier day and
all explanations in terms of gods and goddesses, and seeks to interpret the universe, not in
terms of some creation of his imagination, but in terms of a Principle known to him in
everyday experience.

With Water and Food as the Ultimate Principle, howeverﬂ, we still move in the realm of
the particular and the sensible. Wind or Breath, being invisible and less sharply defined,
tend to lead the mind away from attachment to the sensible—which again could not have
been easy for these pioneer thinkers. The reason for regarding this as Ultimate seems to
have been derived chiefly from the observation that an individual dies when breath ceases,
and also from the fact that it is breath alone which functions untiringly in the individual
while other organs soon become exhausted and require rest. This is true of Air or Wind, the
counterpart in the inorganic world of Breath in the living body, for Air never seems to
require rest, unlike Fire, which soon exhausts itself, and the Sun anc: oon, which daily set
* and thus take their rest.* Moreover, just as all the other functions of the body disappear in
sleep into breath, and Breath alone remains. The elemental forces of nature such as fire,
water, sun and moon are. seen to disappear into Air or Wind, “The Wind verily, is a
snatcher unto itself. Verily, when a fire blows out, it just goes to the wind. When the sun
sets, it just goes to the Wind. When the moon sets, it just goes to the Wind. When Water
dries, it goes up, it just goes to the Wind. For the Wind, truly snatches all here to itself.
Now with reference to oneself Prana, verily, is a snatcher unto itself. When one sleeps,
speech just goes to breath, the eye to breath, the ear to breath; the mind to breath; for the
breath, truly, snatches all here to himself. Verily, there are two snatcher unto themselves.?
And with regard to the supremacy of Breath among all the vital elements in the body. We
have the dramatic portrayal of rivalry among the five organs of the body, speech, sight,
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hearing, mind and breath, and the victory gained by Breath by its showing that without it
none of the others can function, while without the other organs, it can still function.! It is
primarily on the basis of the indispensability of Breath for living beings that it is acclaimed
as Supreme. If so, it is obvious that while the philosopher who regarded breath or Wind as
the ultimate Principle made an advance over those who put forward a sensible element like
water or Food as ultimate, still he did not, any more than they, succeed in rising above
anthropomorphism, if by anthropomorphism we mean the way of thinking which argues
purely on the analogy of what is true in human experience. Whether the ultimately soul is -
conceived of as Water, Food, or Breath, it is precisely because these are absolutely essential
to human life.

When, however, we pass to a comparatively universal and omnipresent such as space as
the First Principle, we seem for the first time to pass to the level of abstract thought which
has succeeded in dissociating itself from the sensible and the anthropomorphic. Thus we
have the question asked, “To what does this world go back?” and the answer is, “To space.
.. verily all things here arise out of space. They disappear back into space, for space alone is
greater than these; space is the final goal.2 From this, the transition to such highly abstract
conceptions such as that of Non-being, Being, or the Imperishable as ultimate was not very
difficult, and we have these three principles put forward as the source of all things. Non-
being was not mean mere nothingness, but some form of characterless existence.? “To be
sure, some people say : “In the beginning this world was just non-being (asat). One only
without a second; from that non-being, Being, (sat) was produced. But verily, my dear
whence could this be? How from non-being could being be produced? On the contrary my
dear, in the beginning this world was just being, one only, without a second. It bethought
itself : Would that I were many? Let me procreate myself; It emitted heat . . . that heat be
thought itself. . .‘would that I were many? Let me procreate myself. It emitted water. . .that
water be thought itself. . .Would that I were many? Let me procreate myself. It emitted
food.”™ Thus we are told that the whole universe, including man is nothing but a product of
these three elements, heat, water and food which have for their animating principle the
primal being. It does not seem likely that this being was conceived as characterised by
consciousness. The thought that is ascribed to this being in the passage above cited must
not, it would seem, be taken literally, for the same word here translated ‘thought’ is also
used in the case of heat and water as each of these differentiates itself. Further the very
materialistic account that is given of men and his conscious faculties, as the product of heat,
water and food, the thrice repeated maxim that “The mind consists of food,” and the
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striking illustration of this truth in the fact that without food for 15 days Svetaketu is unable
to employ his mind, all seem to point to the view that consciousness was regarded by this
philosopher as the result of non-conscious processes, and as therefore not ultimate. Then
also the view that in sleep, where there is a total lack of consciousness or in death, where
we are told that mind has passed into breath, and breath into heat one reaches being, seem
to indicate that being was conceived as some primeval unconscious substance which
underlies all things and which is best represented by the three elements of heat, water, and
food. This being is also described some primeval stuff out of which everything in the
universe, whether conscious soul or unconscious object, is ultimately constituted, Like the
Greek philosopher, Thales, it seems the philosophers of the Upanisads, tried to discover the
material cause of the universe. And later on one see that they identified the efficient cause
of the universe with this material cause. This ultimate essence which form the stuff of all
that exists is just the primeval substance out of which everything has come, whether as non-
being or being. Ultimate reality is some abstract potency or essence from which the
universe has sprung and into which it will finally return. In Taitt. Up., Varuna, the father of
Bhrgu teaches his son about the cause of the universe. He said : “That from that into which
(at the time of dissolution) they enter, they merge seek to know that— That is Brahman.”!
Bhrgu, the soh of Véruna realised that food is Brahman; far from food, verily, are these
beings born, by food, when form, do they live; into food (at the time of dissolution) do they
enter, do they merge. Again he realised Prana, mind and intellect (Vijfiana) as Brahman, for
the same reason. And lastly he realised that bliss (dnanda) in Brahman; far from bliss,
verily, are these beings, by bliss, when born, do they live into bliss (at the time of
dissolution) do they enter, merge.2 Rsis, discoursing on Brahman as the cause of the
universe ask; “Is Brahman the cause? Whence are we born? By what do we live? Where do
we dwell at the end (after death)? Should time, or nature, or necessity, or chance or the
elements be regarded as the cause? Or he who is called the Purusa, the living self?* To
answer above questions the sages say that it is not possible to discover the final cause of the
universe by means of reason based upon sense experience. Therefore, the seers pursued the
path of Yoga, and came to the conclusion that the Supreme lord evolved the world with the
help of His own Maya.* Here, it seems, the cause of the universe is consciousness one. He
is mayin. With the help of his own maya the Lord creates the universe. He can desire, so -
He, the Supreme Soul desired, May I be many, may I be born.’ In Aitareya Upanisads also
we find the similar version : “He bethought Himself; ‘Let me now create the world. Then
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He created these worlds. . . .! Taitt. Up. again describes that “From that (Brahman) was
born dkasa; from air, fire; from fire, water; from water, earth; from earth, herbs; from herbs,
food; from food, man.? So, we can say the worlds are created from Brahman and by
Brahman. It is said that only Brahman is the cause of the universe, the universe comes out
from Brahman and returns back into Brahman again. Now that distinguishes the concept of
Brahman from concepts such as water, Breath, or Space, is that, unlike these concepts,
Brahman as cosmic power came to be thought of primarily as a conscious principle. It thus
implied that what underlies the external universe is one with what exists within one’s own
self; may; more, that as conscious principie it is more akin to self than to not self. The seeds
of monistic idealism, which characterises the teaching of the Upanisads, as well as much of
the later development of Indian thought, were sown, it would appear, by men like
Ya_]navalkya with their philesophic insight that Brahman the ultimate ground of all things,

is a conscious principle.

The development which we have so far traced in the view of Supreme Reality as some
impersonal sensible element such as water and food to more and more abstract and
universal elements such as breath or air, space, non-being, being, the Imperishable, till
finally we reach the view of Brahman as a conscious principle, represents only one among
numerous lines of thought that came to development of this time.

This Brahman is essence of all. All the gods and all the powers hitherto recognised are
subordinate to Him. The gods Agni and Vayu are unable respectively to burn or to blow
away so much as a piece of straw without the power given to them by Brahman.? The
Upanisads make it perfectly clear that nothing does or can exist outside of Brahman. Within
the all-comprehensive self or Brahman, everything will be found to exist; therefore it is
said: “Just as, my dear, by one clod of clay all that is made of clay is known, the
modification being only a name, arising from speech, while the truth is that all is clay; just
as, my dear by one nagget of gold all that is made of gold is known, the modification being
only a name, arising from speech, while the truth is that all is gold.” Existence apart from
Brahman is difficult to conceive, according to the Upanisads. Brahman as the cause of the
universe, is all pervading. Therefore “All this is Brahman.” it is pointed out that Brahman
is shining one in the East, West, South and North, as the Endless or the infinite in the earth,
air, sky, and ocean, as the luminous in the fire, sun, moon and lightning and as possessing a
support in breath, eye, ear and mind. This discourse also ends by adding that above all
Brahman is to be known as the conscious Principle in oneself.
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The Atman

From the subjective stand point we can say the reality is the Atman. In the Chand.
Upanisad1 the another narrates a story to arrive at the conception of the self-conscious
being from the subjective stand point. He brings out how the ultimate reality must not be
mistaken with the bodily consciousness; how it must not be confused with the dream
consciousness; how it transcends even the deep sleep consciousness; how finally it is the
Pure self consciousness, which is beyond all bodily or mental limitations. We are told in the
Chandogya Upanisad that Indra, among the gods and Virocana among the demons, went to
Prajapati to know the real nature of Atman. They wanted to know the self which is free
~ from sin, free from old age, free from death, free from grief, free from hunger, free from
thirst, whose desires come true and whose thoughts come true that it is which should be
searched out, that it is which one should desire to understand. Prajapati would not
immediately tell them the final truth. He tried to delude them by saying first that the self
was nothing more than the image that we see in the eye, in water, or in a mirror. Indra and
Virocana want back, Virocana was satisfied with the teaching in Prajapati; and thought that
the self was nothing more than the mere consciousness of body. But Indra was not satisfied
with the first teaching of Prajapati. He went back again to Prajapati to request him once
more to tell him what ultimate reality was. Prajapati tried to confuse him again to examine
his worthiness by saying that dream consciousness was the true self. Third time Indra went
back to Prajapati. Again he confused him (Indra) by saying that deep sleep conscious was
the true self. Finally when Indra went back to Prajapati to learn the real nature of Atman,
Prajapati said : “Verily O Indra, this body is subject to death, but it is at the same time the
vesture of an immortal soul. It is only when the Soul is encased in the body, that it is
cognisant of pleasure and pain. There is neither pleasure nor pain for the soul once relieved
of its body. Just as the wind and the cloud, the lightning and the thunder, are without body
and arise from heavenly space and appear in their own form, so does this serene being,
namely, the Self, arise from this mortal body, reach the highest light, and then appear in his
own form. This Serene being who appear in his own form is the highest person. The pure
self is immortal and incorporeal. The embodied self is the victim of pleasure and pain. So
long as one is identified with the body, there is no cessation of pleasure and pain. But
neither pleasure nor pain touches one who is not identified with the body. 3

When the self comes to inhabit the “body, it must be recognised as passing through
certain psychical states. The Mandukya Upanisad makes the analysis of the four states of
. consciousness. The quarter (pada) of the self is called Vai§vanara, whose sphere of activity
is the waking state, who is conscious of external objects. The second pada is Taijas, sphere
of activity is dream state, who is conscious of internal objects. The third is Prajfia, whose
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sphere is deep sleep in whom all experiences become unified. The Turlya is not that which
is conscious of the outer (objective) world, nor that which is conscious of both, nor that
which that which is a mass of consciousness. It is not simple consciousness nor is it
unconsciousness. It is unperceived, unrelated, incomprehensible, uninferable, and
indescribable. It is the cessation of all phenomena : it is all peace, all bliss, and non-dual.
This is Atman, and this has to be realised.! )

In Prasna Upanisad, Pippalada describes the self as Purusa with sixteen parts. ‘He said
to Sukesa : That person He from whom these sixteen parts arise is verily here within the
body.” He created Prana; from Prana faith, space, air, fire, water, earth, the organs, mind,
food, from food virility, austerity, the Vedic hymns, sacrifice, the worlds; and in the worlds.
He created names.2

Like Brahman, the Atman was also postulated as the world ground by the Upanisadic
philosophers. Finally these two world grounds, Brahman and Atman, are not different and
separate.3 We find it directly stated : ‘verily, that great unborn Soul, undecaying, undying,
immortal, fearless; is Brahman.* As oil (exists) in sesame seeds, butter in milk, water in
river-beds and fire in wood, so the self is realised (as existing) within the self, when a man
looks for it by means of truthfulness and austerity that is the Brahman. . . °> The Upanisadic
Philosophers regard the Atman as identical with Brahman the world ground which is the
Absolute. The Atman is Self-conscious and Brahman is identical with the Atman the Self
consciousness. Professor R.D. Ranade says ‘Here we have unmistakably the ontological
argument, namely, that ultimate existence must be identified with Self consciousness. Thus
by a survey of the different approaches to the problem of Reality, namely, the
cosmological, the theological, and the psychological, we see that the Upanisadic
philosophers try to establish Reality on the firm footing of Self-consciousness to them is
eternal verily. God to them is not God, unless He is identical with Self-consciousness.
‘Existence is not existence if it does not mean Self-consciousness. Reality is not reality, if it
does not express throughout its structure the marks of pure Self consciousness. Self
consciousness thus constitutes the ultimate category of existence to the Upanisadic
philosophers. © ’

This ultimate reality or Atman is described as Purusa. We are told that Atman shaped a
- Purusa and drew him forth from the water, and brooded upon him. From the mouth cf this
Purusa came Fire; from his nostrils, Air, from his eyes, the Sun; from his ears, the quarters,
of heaven; from his skin, plants and trees; from his heart, the moon; from his navel, death;
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and from his virile member, water. And in creating man, we are told that the Deity ordered
those various elements in the external world to enter into man, and ‘fire became speech and
entered the mouth. Wind became breath and entered the nostrils. The sun became sight and
entered the eyes. The quarters of heaven became hearing and entered the ears. Plants and
trees became hairs, and entered the skin. The moon became mind, and entered the heart.
" Death became the out breath (apana) and entered the navel. Water became semen and
entered the virile member.! What is not worthy is that both the self and the not-self, which
seem so entirely different from each other, are here regarded as having a mutual
correspondence, since both of them are permeated by the same forces which emanated from
the primeval Purusa. Further, the old Rgvedic idea? of cosmic Purusa, from the parts of
whose body various elements in the universe are regarded as emanating an idea which
occurs frequently in he Upanisads, as well as later Indian writings—is here assimilated by
the Atman theory. The view that ultimate Reality was Purusa or presiding genius of the
universe appears thus to have developed side by side with the view that it was Atman. May
more, as evidenced by these early Atman theories, it would appear that the distinction
between Purusa and Atman was not maintained, the two being freely identified with each
other. Thus the Upanisadic philosophers describe cosmic Purusa as identical with Atman
and already said that Atman is not different from Brahman.

Kaikeya’s instruction of the six Brahmans who come to him each with a different
nation -as to what Brahman is, viz., that he is-heaven, sun, wind, space, water and earth, is
not only to show that Brahman is all these, but also to deduce from each of these partial
definitions of Brahman, a corresponding: attribute in Him. Thus, as heaven, He is the
brightly shining One; as sun, the manifold one; as wind, one who possesses various paths;
as space, one who is expanded; as water, one who is all wealth; as earth, one who is a
suppbrt. Here again obviously the philosopher attempts to describe Brahman in terms of
what is most striking and significant in each of these various elements with which He is
identified, and concludes by pointing out that Brahman is the Soul which is within one
self.3 :

The progressive instruction of Narada by Sanatkumara,* where by Narada is led from
lower to higher conceptions of Brahman—from Brahman as name, speech, mind,
conception, thought, meditation, understanding, etc. to Soul (Atman) as the highest—has
for its characteristic the fact, the each category, which is mentioned as descriptive of
Brahman, is mentioned on the ground that it is important and indispensable and if it is
transcended it is only because there is a still higher category, which is also important and
indispensable, and which has the added merit of subsuming under itself the previous
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categories. Thus an effort is made to describe Brahman in terms of qualities, the most
significant and all-inclusive. In this way, it would seem, philosophers sought to go beyond
the view that Brahman, the ultimate ground of all things, is a conscious principle, and to
describe it in terms suggestive of value and pre-eminence. It is true that they do not tell us
very much about the attributes of Brahman beyond what has been mentioned above.
Nevertheless it is significant that Brahman the all-pervading conscious principle, tended to
~ be regarded as possessed of value. Brahman is the unity which explains all this diversity,
straightway identified everything in the universe with Brahman. To the Upanisadic
philosophers nothing can exist without Brahman. They therefore, proclaim, “Lo, here all is
Brahman,” verily, this whole world is Brahman. Tranquil, let one worship it as that in
which he come forth, as that into which he will be dissolved, as that in-which he breathes.!
Verily, what is called Brahman—that is the same as what the space outside of a person is
verily, what the space outside of a person is—that is the same as what the space within a
person is verily, what the space within a person is—that is the same as what the space here
within the heart is.2 Verily, this whole world containing all desires, containing all odours,
containing all tastes, encompassing this whole world, the unspeaking, the
unconcerned—this is the Soul of mine within the heart, this is Brahman.?

The Upanisadic doctrine of the self and Sonie systems of Indian Philosophy

The Vedantic school of Sankara is completely based on the Upanisadic Doctrine of the
Self. Sarikara has successfully ‘interpreted the Upanisadic texts in favour of Advaitism.
Ramanuja also has claimed himself to be the real follower of the Upanisadic Doctrine. One
can find the germs of other philosophies too such as Nyaya and Sarhkhya in the Upanisads.
(i) Dualism of Nyaya ' ’

Nyaya is a system of atomistic and spiritualistic pluralism. It recognises the dualism of
matter and spirit. Though Nyaya refers to God as the creator, preserver and destroyer of this
world, but He, as an eternal external reality, is always, limited by the co-eternal atoms and
souls and has to be guided by the law of Karma.* Nyaya recognises God to be as the
efficient cause of this universe. According to Nyaya philosophy the eternal atoms are the
material cause of this universe. So Nyaya has diverted its philosophical theories from the
original teachings of the Upanisads. The Upanisads do not teach such extreme dualism as
one finds in Nyaya system of philosophy. Nyaya accepts the plurality of souls. The finite
souls are completely separated from the Supreme Self, the God. Apart from identity of the
finite souls with the infinite Supreme One, Nyaya does not accept even any kind of unity of
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them with the Supreme. One cannot find this type of extreme dualism and pluralism in the
Upanisads. The Upanisads teach us that there is only one reality that is Brahman. Apart
from Brahman there cannot be any separate entity. Everything is dependent on Brahman for
its existence.

It has already stated that according to Nyaya. God is the creator, preserver and
destroyer of the universe. We can find germs of this creation theory of Nyaya in the
Upanisads. Even some difference will remain there between the creation theory of the
Upanisad and that of Nyadya. Because Nyaya has accepted eternal atoms to be as material
cause of the universe. According to the Upanisads, Brahman the Supreme Self is the
efficient as well as the material cause of the universe. “Having performed austerities, He
created all this whatever there is. . . .The Satya became all this.”!

(ii) Sarhkhya System

The root ideas of Samkhya are to be found in the Chandogya, Katha and Prasna
Upanisads. But the Svetasvatara gives us a fuller and more detailed account of Sarmkhya
philosophy. The Sarmkhya philosophy of the Upanisads, specially that of the Svetasvatara
Upanisad was the theistic one. It recognises the god head as the creating principle of the
universe.2 But the later system of Samkhya philosophy does not recognise the God head for
the same purpose. We find the germs of the Sarkhya philosophy in the Kathopanisad too.
When we are told in that Upanisad that beyond the mind is Buddhi, beyond the Buddhi is
the Mahat Atman, beyond the Mahat Atman is the Avyakta, beyond the Avyakta is the
Purusa, and beyond the Purusa there is nothing else. Again we are told in the Svetasvatara
that there is one unborn Prakrti— red, white and black; which gives birth to many creatures
like itself.> These are root ideas of the Samkhya philosophy which are clearly found in the
Upanisads. But even these Upanisads too do not support the atheistic Sarmkhya and the
plurality of the souls. The learned Professor Dr. Radhakrishnan says— “The Upanisads do
not support the theory of a plurality of Purusas. . A 1t is already stated that central teaching
of the Upanisads is the doctrine of one self, the Supreme Self. It is transcendent and as well
as immanent. It is the cause of the universe. But the latter Sarhkhya philosophers have
modified this doctrine of one reality and developed their conception of the plurality of
Purusas. The causality of the world is transferred from Brahman to Prakrti. According to
the Samkhya philosophy, Purusa is beginningless and eternaly unchanging. It is timeless
and spaceless, mere sentient and entirely passive. Purusa is devoid of the three gunas.5 Itis
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the eternal seer behind the phenomena of Prakrti and its changes. It is w1thout parts and
~ attributes, all-pervasive and subtle. Purusa is pure consciousness.

Samkhya adheres uncompromisingly to the doctrine of the plurality of Purusas. The
monistic philosophers assert that the individual souls are illusory and that only the world-
- soul is real. Sarmkhya does not accept this monrstlc theory of the soul. Sarkhya gives some
arguments for provmg the plurality of the Purusas.

The crucial point, that marks the difference between the doctrine of Atman of the
Upanisads and Samkhya Purusa, is the doctrine of the plurality of souls. According to the
Upanisadic doctrine of the Self, individual souls are only temporal and apparent forms of
the cosmic Soul. In the final analysis, individuals are only appearance.? The nature of
Purusa is the same like that of Brahman of the Upanisads because Purusa is also pure
consciousness the ultimate knower which is the source of all knowledge. It is self luminous
and self-proved, uncaused, eternal and all pervading. Only transfer of the causality to
Prakrti and the plurality of the souls separate the Sarhkhya system from the Atman doctrine
of the Upanisads. The three arguments which are given for proving the plurality of the
Purusas, actually do not touch the transcendent and pure conscious Purusas, and so they do
not prove the plurality of the Purusas. The three arguments prove only the plurality of Jivas
who suffer from Janma-marana and karana. Therefore I§varakrsna says— Purusa, therefore
is really neither found nor is it liberated nor does it transmigrate. Bondage, liberation and
transmigration belong to Prakrti in its manifold forms.3 Jiva is not Gunatita. It is related
with the three gunas of Prakrti. So one can say that Jivatva is a product of Prakrti with the
three gunas. Therefore Jivas or in other words Prakrti is suffering from Janana and marana
and not pure conscious purusa. Now it is clear that the Sarmkhya philosophers have created
a confusion between the purusa, the transcendental pure one and the Jiva; the empirical ego
with the three arguments which are given to prove the plurality of the purusa. Actually the
three arguments should be given to prove the plurality of Jivas. Dr. C.D. Sharma correctly
points out in his book “Sarnkhya throughout makes a confusion between the purusa, the
transcendental subject and the Jiva, the empirical ego, the product of the reflection of
purusa in Buddhi or Mahat.”* Acarya Sankara has pointed out that unintelligent Prakrti
cannot be the creator of this universe. Without being conscious Prakrti of Sarhkhya cannot
be the efficient cause of the world. If the Samkhya philosophers hold that the universe can
come from unintelligent Prakrti without help of any conscious principle which is called the
efficient cause, then the acceptance of purusa as pure consciousness will be useless and if
so the Samkhya philosophers should shakes hand with those western thinkers who give the
mechanistic explanations of evolution without accepting any conscious agent for creation.
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(iii) Visistadvaitavada : . _

Acarya Ramanuja’s philosophy is called qualitative monism. He also claims himself to
be the real interpreter of the Self-doctrine of the Upanisads. According to Rimanuja, the
Absolute is an organic unity which is qualified by diversity. Rdmanuja recognises three
tattvas as ultimately real. These are matter, souls and god. The matter and souls are
absolutely dependent on God. There are substances i.. themselves, but for their dependence
on God, they become His attributes. God is qualified by matter and souls. !

Ramanuja finds justification for his Visistadvaitavada in the Svetasvatara Upanisad
which tells us that there are three ultimate existences—The Supreme Lord, the eternal
omniscient and imperishable and all-knowing God, the eternal Jiva of limited knowledge
and power and the unborn Prakrti. There are three tattvas : The enjoyer (Jiva), the objects of
enjoyment, and the Ruler (Isvara). The triad is described by the knowers of Brahman.?

According to Ramanuja, God is the Soul of ,sﬁuls. God is also the Soul of nature. The
Brhadaranyaka tells us that God is the Antaryamin of the universe : He who inhabits water,

yet is within water, whom water does not know. . . . .Who controls water from within. He is
yourself, the Inner controller, the Immortal. Who controls fire from within. .. .who controls
sky from within. . . .. who controls the air from within . .. . . who controls heaven from
within. . ... who controls the sun from within . ;. ;who contrqls all beings from within . . . .
the Inner controller, the Immortal. .. .3 o

This doctrine of Antaryamin constitutes the fundamental position in the philosophy of
Réamanuja when he calls God the Soul of nature.* God is identified with the Absolute in
Ramanuja’s philosophy. God is Brahman and Brahman is a qualified unity. God may be
viewed through to stages—as Karana Brahma and a Karya Brahma. Brahman is the
Supreme cause of this universe. Therefore, the world is fully dependent on Brahman.
Though the finite self is real, yet it is not independent. It is dependent on God. The matter

and the soul-both are the attributes of God.

Ramanuja criticises carefully the Advaitic view of the nature of Ultimate Reality. He
examines the Advaitin’s view that Brahman or Ultimate Reality in Advaita or one without a
second, that is, a pure one which excludes all differences. His contention is that such a pure
non differenced being cannot be established by an appeal to experience. According to
Ramanuja, Brahman is Savisesa. Brahman cannot be regarded as pure non-differenced
‘consciousness. Brahman must be regarded as Self or person with excellent attributes.” The
Advaitin interprets the text, one only without a second, to mean that Brahman is a pure
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unity devoid of all differences. But Ramanuja asks; if this be true, what about other
passages which predicate “eternity and other attributes of Brahman?” When these passages
are also taken into consideration, the text that Brahman is ‘oné only without a second’ will
have to be viewed as teaching, not that Brahman is devoid of qualities, but that He is one,
like whom there is none other. “What the phrase ‘Without a second’ really aims at
intimating is that Brahman possesses manifold powers, and this it does by denying the
existence of another ruling principle different from Brahman. The clause ‘Being only this
was in the beginning, one only’; teaches that Brahman when about to create constitutes the
substantial cause of the world. Here the idea of some further operative cause capable of
giving rise to the effect naturally presents itself to the mind and hence we understand that
the added clause, without a second, is meant to negative such an additional cause. t
Ramanuja says that the passages which declare that Brahman is without qualities are meant
to negative the evil qualities depending on Prakrti, and not all qualities as such. 2 Ramanuja
says that the Scripture means to teach such way is that Brahman has many excellent
qualities, but is devoid of all evil qualities. Moreover, he adds, the bliss of Brahman may be
said to indicate His excellent qualities, for in the scriptural section, which speaks of the
relative bliss enjoyed by souls in different worlds, the highest bliss is said to be the bliss of
Brahman.

According to Ramanuja’s view it would seem that the teaching of Scripture is not that
Brahman is a substance void of qualities, nor thought void of attributes, but that he is
highest Self, whose essential attribute is knowledge characterised by bliss, who is possessed
of an unlimited number of auspicious qualities but excludes all evil qualities, and similar to,
or higher than, whom there is no other. '

Regarding the relationship of Brahman to the world Ramanuja seeks for such scriptural
texts as relate Brahman to the world without sacrificing either the distinctive nature of
Brahman or the reality of the world. In other words, Ramanuja’s teaching, as derived from
authoritative works, in regard to the relation of Brahman to the world, is this; The world,
consisting of matter and souls is the body of Brahman. He is distinct from it and from its
Soul.

Ramanuja believes in Brahma-parindmavada. According to this theory the entire
universe is a real modification of Brahman. Ramanuja states that the essential nature of the
soul is to be a knowing subject. Sometimes he states that the soul is a part of Brahman.
Ramanuja makes it clear that he means nothing more than that. Souls are attributes or
modes of Brahman. The relation between Brahman and the soul is aprthaksiddhi. This
means that the relation between God and the soul is inseparable once. In any case
Ramanuja does not accept identity of the soul with God. Even in the state of release the
souls are not identified with God.

1. Tait. Up. IL6.
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Now it may be asked—When did Ramanuja obtain this doctrine of qualified monism?
He claims that Scripture teaches it. But our account of the Upanisads shows that no such
clearly formulated doctrine is to be found in them. Ramanuja himself is aware of this fact.
Further the Upanisadic passages which he cites as teaching his view of the nature of
Brahman are so few and uncertain in meaning that we may sure that he did not derive his
doctrine from them. Besides his very eagerness to claim support for his view from scripture
seems to reveal the fact that he obtained his doctrine from other sources. Regarding his
view of the nature of Brahman, Rdmanuja himself proceeds to show that it is also taught by
the Visnu Purana and the passages which he cites so fully reflect the view which he
advocates throughout the Sri Bhisya. The passages of the Brhadaranyaka and the
Svetasvatara do not support directly his view of three tattvas and Visistadvaitavada.

(iv) Advaita vedanta

Acarya Sankara has developed Advaitavada from the Upanisadic doctrine of Atman.
Numerous passages of the Upanisads can be cited to claim support of Sankara’s view of
Advaita. We have already cited passages from Upanisads to support the doctrine of one
Supreme Self in previous chapters. ‘From death to death does he go say the Upanisads, who
sees difference in this world. Just as by the knowledge of a bump of earth, everything that
is made of earth comes to be known, all this being merely a world, a modification and a
name, the Ultimate substratum of it all being the earth; that just as by the knowledge of a
piece of iron everything made of iron becomes known. . .. similarly by the knowledge of
Brahman everything is known, because Brahman is the Ultimate substratum of all.”! Aruni
says ¢ In the beginning my dear, this universe was being alone, one only without a second. .
. .being alone that existed in the beginning one only without a second.? Yajfiavalkya says ‘It
is only when there seems to be aduality that one. . . . thinks about the other, but where the
Atman alone is, what and where by may one. . . .think?’

According to Advaita Vedanta, Brahman is the Ultimate Reality. In ultimate sense
Brahman is devoid of all qualities. It is indeterminate and non-dual. It is Nirvisesa and
transcendent. Brahman is pure consciousness. Brahman associated with maya appears as
qualified or Saguna or I§vara who is the creator, preserver and destroyer of this universe.
Brahman is the ground of the world which appears through Maya. According to Sarikara,
Brahman is the efficient and as well as the material cause of the universe through Maya.
There is no causality in Brahman without Maya. The world is an appearance. But from the
phenomenal point of view, the world is quite real. It is practical reality so long as true
knowledge does not dawn.

According to Advaita view, the self is pure consciousness and pure being. Jivatva is an
appearance. It is phenomenal reality from the phenomenal point of view. Jivas are many but
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actually the plurality of the soul is an imposition. Pure self is only one. Therefore the

" Upanisad says : tattvamasi, the self is identified with Brahman. In true sense Brahman is an
Absolute. Therefore it is said that Brahman is everything and everything is Brahman.
Sarikara criticises Brahmaparinamavada. The world is vivarta of Brahman. Appearance is
Vivarta, Sarikara does not declare the world to be an illusion. According to him, the world
is not an illusion. It is Mithya. Mithya means the world is neither real nor unreal, but
Mithya.! It appears to be real. The passages of the Upanisads mostly support Advaita view
of Sankara, Sankara does not say that the world and Jivatva are mere dream. He says that
there is a great difference between Svapna and Jagrat. 2

To explain the worldly creation according to Advaita view, the Advaitavadins introduce
the concept of Vivarta. In all the creations we find in the world, the effect is produced
through a transformation of the cause into something else. The cause dies in order to give
birth to the effect. In any case in order to account for the emergence of the effect, some
form of alteration in the cause has some how to be admitted. The vivartavada makes a bold
attempt in this line. It tries to show that even in this there are illustrations of an effect being
produce without any change or modification whatsoever is the cause. The rope snake etc.
are the classic examples. The examples have been taken in the wrong way every where and
their true significance has been missed. It is assumed that by these examples the Vedanta

“has sought to explain away the world as mere illusion, where as the examples have quite
another bearing. They only seek to show the unsullied nature of the cause, which is not
touched in any away by the effect imposed upon it. As Sarikara says : Not by the fact that a
water snake is taken to be a snake does it become full of poison nor a snake being taken for
a water-snake becomes poisonless. Similarly all the imperfections and limitations in
creation do not touch Brahman at all. The Vivartavada keeps the whole cause unmodified
and yet explains the modification. The Vedanta cites the classic examples of illusion
because on the intellectual plan there is no other analogy through which the unmodified
nature of the cause along with the production of the effect can be illustrated. So Sankara
preserves the real spirit of the self doctrine of the Upanisads when he develops his non-
dualistic philosophy from them. :

(v) Controversy between Advaita and Visistadvaita

The E;uestion at issue between the advocates of Advaita on the one hand and
Visistadvaita on the other, resolves itself into the problem whether Nature is apparent or
real, whether finite objects, objects in time and space, do really exist or only seem to exist.
The controversy is not to be found in the Upanisads in an explicit form. It has grown in
times much later than those when these treatises were composed, and out of attempts to
expound certain utterances contained in them one way or the other. After devoting a good
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deal of attention to the study of the question, we have come to the conclusion that the
controversy is little more than war or worlds. There is, it seems to us, an unsectarian
Vedantism which neither the one nor the other school truly represeﬁts, and the truth of
which both, in there different ways, testify to the fact is, there is not a single truth which
one of them accepts and the other rejects and not a single false doctrine which the one does
not abjure equally with the other. But in doing the one of the other in their acceptances and
rejections, they use quite different terms and phrases, so that what the one seems to assert,
the other seems to deny, and vice versa. What we have said will become clear as we
proceed.

The controversy arises out of the relativity of subject and object, both in its individual
and universal aspects. We have seen how the phenomena of the mind are related to it. They
are relative to it, dependent on it; they are many, while it is one; they are ever-changing
impermanent, while it is unchangeable and permanent. In times of dreamless sleep they are
all but not existent. . .they exist only in a potentiall form, unified with the causal power of
the mind. The question we have now to ask is, are the phenomena apparent or real? That
they have some sort of existence, they are not absolutely unreal, admits of no question. The
question is as to the nature of their existence. That they are relative to the mind, dependent
on the mind, is also clear to reflection if not to ordinary common sense. That colour has no
existence independent of a seeing mind and that sound can exist only in relation to the
power of hearing, may be unintelligible to unreflective people, but canno: admit of
moment’s doubt to a philosopher. Independent and absolute existence, therefore, can, in no
case, be attributed to phenomena. You may choose to call them real, but you must
remember that, in this case, you use the word “reality” not in the sense of absolute -
existence, but in a different sense, in the sense of “relative or dependent existence.” But the
mind is real in the former sense; it is absolutely real, its existence not depending upon
anything else. So, phenomena are not real in the same sense in which the mind is real, and
we may even say that they are not real in the same degree in which the mind is real. If then,
by “reality” one understood only absolute reality, one might say that if the mind is real,
phenomena are unreal, that as they are nothing but the mind, all that needs to be said about
them is already said in the proposition, “the mind is real” and they do not deserve to be
affirmed in a co-ordinate proposition. Looked at in this way therefore, phenomena are not
real, but only apparent. Even when they seem to be most real, in our waking hours, their
existence is only relative, dependent, not for themselves but for another, apparent, therefore
and not real.

Looked at, again, from another stand-point, from the standpoint of their changefulness,
their transitoryness, phenomena will appear to lose a large part of the reality ascribed to
them by common sense. What is red now, becomes white the next moment; what is hard,
may be made soft with no great difficulty; what is human body now with every beauty of
form, colour and proportion, will be reduced to ashes in the course of few hours. Do such
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fitful, evanescent things deserve to be called real? Are they not appearances rather than
realities? '

Again, in the hours of dreamless sleep, phenomena seem to lose even that relative,
apparent existence that they possess in our waking hours. It cannot indeed, be said that they
become absolutely non-existent in those hours. Were it so, they would not re-start into their
relative existence and be recognised in their identity in waking hours. But it is evident that
their mode of existence in the former condition is very different from their existence in the
latter. In the former their existence is only potential, causal and not actual and their
differences only implicit, not explicit. Now, how can things that can thus cease to exist for‘
all practical purposes be said to be real? They are only apparent. Phenomenal or apparent
existence—seeming to exist—is the only sort of existence that can be attributed to them.

Now, it will be seen that, the facts remaining exactly the same, a very different
description may be given of them and a very different phraseology used with reference to
them, if one chooses to do so. It may be said, for instance, that though the phenomena of
the mind are not independent of it, they are, in a sense, distinguished fro. it—distinguished
as modes or modifications from the thing modified. The thing modified and its
modifications are indeed related, but they are not absolutely the same. Phenomena are
many and different, whereas the mind is one. As modifications then, phenomena, with their
plurality and difference, are as real as the mind, the thing modified. Hence their existence is
not merely apparent, it is real. Secondly, as to their transitoriness, their changefulness, it
must be observed that though they change in form, their substance remains unexhausted.
This substance is indeed, nothing but the power of the mind to produce phenomena, to
assume various forms, but this power itself is something real and not apparent. It is also, as
the power of modifying itself in various ways, something distinguishable from the
permanent, unchangeable aspect of the mind, that aspect in which it is the seat of eternal
ideas. Both these expects of them, as distinct from each other, are equally real and non-
apparent. In the third place, the state of dreamless sleep, though a state in which phenomena
and their differences remain unmanifested, is, by no means, a state of indifference or
perfect homogeneity. Though unmanifested the objects are there, with all their differences
in fact; otherwise they could not be reproduced in waking life in all their variety and
fullness. In this case also, then, there is no room for saying that identity only is real and
difference only apparent. Reality has to be affirmed of both identity and difference.

We have only to universalise our case and we are face to face with the problem in hand.
Put God in the place of the mind and the objects of Nature, in that of the phenomena of the
mind and we understand the point at issue between the Vivartavada and the Parinamavada.
Nature is relative to God, dependent on Him; it is only a mode assumed by Him. It is
constantly changing, it is in a perpetual flux. And then, a time comes, at the end of every.
cycle, when it loses all its wonderful complexity and is reduced to a causal form in which
the germs of variety are only potential. And even in this casual form it is nothing but the
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power of God to project a variety of appearances in time and space and not an independent
reality. What should we say of such a thing? Is its existence apparent or real? We may
choose one or the other form of expression according as we look at the facts from one or
another stand-point. The facts themselves will remain all the same. Emphasising the
relative and dependent character of Nature, we may say that as it has no absolute existence,
it does not deserve to be called real, it is only apparent. Again, directing our attention
- particularly to the fact that Nature, as relative and dependent, as phenomenal, is, by these
very characteristics, distinct from God, the Supreme Reality. We may say that as thus
distinguished, it has a reality as much as the Supreme Reality. Again, as to the homogeneity
to which Nature is reduced at the end of one and the beginning of another period of
creation, we may bring into prominence the fact that the homogeneity is more apparent than
real. To the Supreme Intellect, to which the past and the future are as real as the present, the '
infinite complexity of Nature is present even in its potential condition. To Him, therefore, if
not to finite intelligence, Nature is as real in its potentiality as in its actuality.

The repugnance of the Advaitin to admitting the reality of Nature is due to his firm
faith in the absolute attributes of God, in his infinitude, eternality, unchangeableness,
absolute intelligence and indivisibility. He thinks that the admission of the reality of Nature
amounts to a denial of these attributes. If finite things really exist, do not they form so
many limitations of the Infinite, which, in that ceases to be infinite? Secondly, as the
Eternal is neither born, nor dies, and as He is Infinite. One only without a second, where is
the room for other things coming into and going out of real existence? Again to say that
change is real, is to say that the Absolute Reality changes, that it becomes what it was not
before, which means that it is subject to the law of causation and is therefore no Absolute at
all. Further if, to the Supreme Intellect, everything is equally present, what possible
meaning can be attached to thinks past and future? Then, as to finite intelligence subject to
error and ignorance, where is the room for such a thing in the midst of Infinite Knowledge?
To say, as the Parinamavadin says, that God assumes the form of the world, that he Himself
becomes the various objects of the world, animate and inanimate, is to say that the Infinite
One divests Himself of His infinitude, cases to be infinite—a doctrine which is absurd on
the face of it, and which makes all spiritual exercises, all efforts to attain unity with the
Infinite utterly unmeaning. The Vivartavadin therefore concludes that objects in time and
space, including finite intelligence, or to speak more correctly, all things that make
intelligence appear limited, are only appearances and not realities and the power by which
God projects these appearances is like that by which a magician performs his wonderful
feats. It is a most mysterious power, its nature transcending human comprehension. It is, on
the one hand, one with God,; it is His power and nothing apart from Him. On the other hand,
as something manifesting itself in innumerable finite objects, in a series of innumerable
changes without beginning and end, it is something distinguishable from the Divine
essence, into which no notion of finitude, mutability and divisibility enters. The
mysteriousness of this power further consists in its apparently making things come to pass
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which are contradictory and therefore impossible. By this power, He who is one and infinite
seems to make Himself many and finite; He who is unchangeable seems to change himself
perpetually he who is absolute knowledge and holiness seems to make himself ignorant and
unholy. Hence our philosophers call this power Maya. It is most expressive term, indicating
the incrustableness of a power whose nature can no more be understood than its existence
denied. The Advaitin do not claim that the postulation of this incomprehensible power
- affords any real explanation of the enigmas of the world; they candidly admit the final
incomprehensibility of things, the mysteriousness of creation and gives this mystery a
name, Maya or Avidya. This term, Avidya when spoken of as the cause of the world, does
not exactly mean ignorance, but rather ‘knot-knowledge’ i.e., something seemingly
different from knowledge, which constitutes the essence of Divinity. Now God, as
contemplated in Himself in His infinite and immutable essence, apart from Maya, is the
Nirguna Brahman, of whom or which nothing more can be said than that it is Truth,
Intelligence and Bliss, Sat, Cit, Anandam. As contemplated with reference of Maya, as
producing the world of finite objects by this mysterious power, God is I§vara, the Ruler, the
Lord, what western theologians call the Personal God, the omniscicnt and omnipotent
Creator, Preserver and destroyer of the world, the Father, Guide, Instructor and Saviour of
finite souls. The Advaitin do not say that these attributes of God, attributes which are called
‘personal; are not true. What they say is that they are relatively true, true, that is, with
reference to that mysterious power by which God seems to produce things different from
“him. These attributes imply a certain difference, a duality between God and the world; and
duality is the result of Maya. As Maya is without beginning and without end, being the
power of the Eternal Being, the Saguna character of God is also eternal; he is eternally
I$vara Lord, as well as Brahman.

As we said the controversy is little more than a war of words. Nothing is contended for
on one side which is not admitted in some shape or other by the opposite side. An Infinite
Being which is the final explanation and Ultimate Reality of all existence, a creative power
out of which all things come, a start of potential existence in which all differences are
unmanifested, the causal and mundane aspects of the Deity, finite souls distinct from
Infinite and seeking union with the latter, all these appear in both the contending systems.
The difference is not so much of doctrine, if a difference of phraseology is not taken as
such, as of emphasis. Though the same things are recognised in both the systems, they do
not put the same emphasis on all things. The Advaita emphasise the relativity and
evanescence of finite things; the Parinamavadin ask us not to forget the relative and
changeful, these things are manifestations of a real Divine Power. The Advaitin draws
attention to the unity and identity of God amid the apparent difference of natural objects.
The Parinamavadin points out that difference is not opposed to identity, and is as real as the
latter. The one gives prominence to the truth that the Divine essence is untouched by the
imperfections of the world; the other adds that things, with all their imperfections are
nevertheless full of the Divine presence. The former insists upon our constantly keeping in
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view the ultimate unity of God and man, a unity which alone makes salvation attainable the
latter tells us not to lose sight of out difference with the Infinite, a difference which alone
gives a meaning to our search after salvation. We need not dwell upon the point. This
difference of emphasis pervades the two systems and constitutes their main distinction.

We have confide ourselves to the exposition of the philosophical aspect-of the question
and have not touched its scriptural aspect. A good deal of energy is spent on either side in
interpreting scriptural texts, in trying to find out, for instance, whether the admission of
duality or difference in a passage is final or only tentative, made merely for the purpose of
enjoining a preliminary spiritual discipline, or as an expression of final truth; whether,
again, an ascertain of unity does or does not exclude a real diversity of modes; and thirdly,
to what extent and in what respects an illustration drawn from natural objects or from the
practical life of man to explain the relation of God to the world is to be accepted as a
representation of ultimate truth; and so on. However important, from one point of view,
such discussions may be, we have purposely refrained from entering into them, and have
tried only to set forth, in brief, the appeals that the two theories make to reason as distinct
from faith in the scriptures. An elaborate discussion of the question in its scriptural aspects,
with occasional resorts to independent reasoning will be found in Sankara’s commentary on
the 14th aphorism, pada I, chapter II of the Sariraka Mimarhsa. Important statements on the
points at issue between the two schools will be found in the commentary on some of the
other aphorisms of the same pada.

Central Teaching of the Upanisads

Still a question may arise : what is the real and central teaching of the Upanisads? The
ISopanisad answers : “ISa Vasyamidam Sarvam.”! Everything is inhabited by Isa or
Brahman. “Nehananasti Kincan :” there is no plurality at all. Paul Deuseen desribes; ‘In the -
conception of unity as it is expressed in the words of Rg. 1.164. ‘Ekam Sad vipra bahudha
vadanti’ the poets give many names to that which is one only, the fundamental thought of
- the whole teaching of the Upanisads lay already hidden gem. For this verse, strictly
understood, really asserts that all plurality, consequently all proximity in space, all
succession in time, all relation of cause and effect, all interdependence of subject and
object, rests only upon words (Vadanti) or, as was said later, is “a mere matter of words
(Vacaranbhana), and that only unity is in the full sense real.> The central teaching of the
Upanisads is that the Atman is the soul reality, that there can be nothing beside it, and
therefore, with the knowledge of the Atman all is known. From this point of view there is
no universe outside of the Atman. But the loftiness of this metaphysical conception forbade
its maintenance in the presence of the empirical consciousness which teaches the existence
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of a real universe. It was necessary to concede the reality of the universe, and to reconcile
with this the idealistic dogma of the sole reality of the Atman by asserting that the universe
exists, but is in truth nothing but the Atman.! The Upanisadic view that Brahman is the sole
reality, does not mean that there are things outside Brahman, which, are illusory. There is
no such thing as unreal; everything is real, since all are moments in the all-comprehensive
reality of Brahman.2 Nothing can exist outside of Brahman. Everything is within the all-
comprehensive Self or Brahman. The neti-neti of Yajfiavalkya-also simply signifies the
distinction of the Atman from all this that is here and does not convey any sense of the
excluding everything from it, as is ordinarily supposed. The Brahman of the Upanisadé has
no opposition whatsoever to anything and as such need to exclude anything in order to
maintain its reality or purity. Thus ‘neti-neti’ does not deny the reality of existence, it
denies all the empirical characterisation of reality. It just signifies that Reality is something
unique and distinct from the empirical.3 According to R.E. Hume, the Atman theory and the
Brahman theory became merged together in an absolute pantheism in the Upanisads.* He
calls it intelligent monism; “intelligent monism it may, in general, be called; for, although
very different types of philosophy have been shown to be represented in the Upanisads,
monism is their most prevalent type and the one which has continued their chief heritage.
Still, even as monism, it is hardly the monism of the west, nor is it the monism that is based
upon science.”

The fundamental thought that runs through the whole body of the Upanisads is the sole
reality of Brahman, or Atman. Even when the reality of the universe is conceded, the
purpose is to maintain that the manifold world is not different from Brahman. Though
Brahman is immanent. It is at the same time remained transcendent. “It is inside all this and
outside all this.” The Rgveda states that Brahman covers the whole universe and yet
transcends it by the measure of ten figures. The Upanisads declare ‘other than the known,
and more than the unknown is that.’ ’

1. Tait. Up. 1L.6.
2. Tait. Up. IL.6.
3. Tait. Up. IL.6.
4. Tait. Up. I1.6.
5. Tait. Up. IL.6.
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1. ISAVASYOPANISAD
Recognition of the unity underlying the diversity of the world

’ The fortieth chapter of Yajurveda is cailed Isavasyopanisad. It has been given first place in the
series of Upanisads. The visible world and life within this gigantic creation presuming as abode of
God and thus, developing conscious to realise omnipresent and almighty features of God, this
Upanisad has advised living discipline, with peace and satisfaction and further establishing integrity
with no distinction. Its 18 hymns are said of same significance as that of eighteen chapters in Gita.

Instruction given in the first hymn is that the life and world both are God’s above, hence, use the
treasure of life abiding the rules. The sage has given a predominate formulae for keeping oneself
scot-free from the proud of achievements and wealth by simply raising a question “whose money is
this?” In second hymn there are formulae of living long life and performing activity without least
bondage or ties. In third hymn, dire consequence arising due to infringement of discipline are
indicated. The fourth, fifth and eighth hymns explain the feature of perfect knowledge (Parabrahman)
and hymn six and seventh highlight the characteristics of the people who realise it. From nineth to
fourteenth, the secret of establishing a balance between learning and ignorance and the creation as
also destruction has been disclosed. Hymn 15 and 16 describes the pray to God for enabling to
understand his feature and the aptitude for realisation of the same. In hymn 17 and 18 the lord of fire
have been solicited for enabling to know the mortal body and leading to aim of life through the best
route. . .

The perfect knowledge (Parabrahman) expressed as O is absolute in itself with all respects and
this universe is also absolute in itself like Ori. The perfect world has arisen from that absolute
element. The balance resulted on an extraction of perfect from the perfect also remains perfect in
itself. May the pains and pricks either super divine, super material or spiritual be turn in peace.

The opinion of the Rsi is excellent when he says the balance or result of extracting perfect from
the perfect is also perfect. '

3% qUiHE: JUifi quiiequigeea)
gﬁwgv’rtrmgvﬁam&wﬁn
3% vl vl ol

Om! The yon is fulness; fulness, this. From fulness, fulness doth proceed. Withdrawing
fulness’s fulness off, even fulness then itself remains.

[Parbrahman expressed as “Orh” is absolute from all angles and this creation is also perfect in
itself. This whole (compiete) universe has been originated from that perfect element. In case this
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perfection is extracted out from that perfect element, the resultant or the residual part also remains
perfect. May the fevers and fatigues of material, metaphysical and celestial be cooled-down.]

?snmwﬁ?aémmmlﬁwa%ﬁa@mmw wﬁamnszn
By the Lord (zsa) enveloped must this all be—
Whatever moving thing there is in the moving world.

With this renounced, you may enjoy. Covet not the wealth of anyone at all.

[Whatever either inert or alive is seen in this world, that all is covered embedded w1th1n God
viz., under jurisdiction of God. Use only the part abandoned (entrusted) by him for you.]

Faaae wuitor fsiifauegas o @ & T=Easfa 7 @ e /o

Even while doing deeds here, one may desire to live a hundred years. Thus on you—
not otherwise than this is it— The deed (karman) adheres not on the man.

[The sages have told such disciplines following which a man can avail long hfe as also live free
from ties usually created due to Karma.]

Wﬁm%@wmmﬁlwﬁﬁwﬁm%%mmuan

Devilish (asurya) are called those worlds, which are covered over with blind darkness
(tamas). Unto them, on deceasing, go whatever folk are slayers of the Self.

[The people violating the discipline are known as Asurya (Dependent to the physical and sensual
power but not following the true discretion). They are surrounded with the immeasuring darkness i.e.
ignorance through out their life.]

I T T SEET SCaIaHy

AgTadts R frga e Tt gt
Unmoving, the One (ekam) is swifter than the mind.

The sense-powers (devas) reached not It, speeding on before.
Past others running, This goes standing.

In It MatariSvan places action.

[The unvariated God is one who is more dynamic than the mind itself. He cannot be chased i.e.
known to deities viz., the senses irrespective of stable, he goes ahead running tc the dynamic bodies.]

e TN qgY qgfeh| AT TaH qg WA ey I

It moves. It moves not. It is far and It is near. It is within all this. It is outside of all this.

[He is at immeasuring distant and at the same time, nearest to all. He too is present within these
all.]

g WalfT TRt TRy e T T e

~ Now, he who on all beings looks as just (eva) in the Self (Atman). And on the Self as in
all beings— He does not shrink away from Him.
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[The knowledge acquired by virtue of reading cannot remove the illusion and the knowledge
well experienced is sine-qua-non for this.]

AT ST G : | 7 I HIE: &: Wi Thearagoead: 1ol

In whom all beings have become just (eva) the Self of the discerner— Then what
delusion (moha), what sorrow (soka) is there of him who perceives the unity! '

[At which stage, the man is known to the fact that this Atma tattva is appeared in the nature of all
beings, where the attachment or grief may stand or arise in this stage of knowing all in one.]

T R IREIFUAE T JIgHuIiagql
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He has environed, The bright, the bodiless, the scatheless,

The sinewless, the pure (suddha), unpierced by evil (a-papa-viddha)!

Wise (kavi), intelligent (manisi), encompassing (paribhii), self-existent (svayambhiz),
Appropriately he distributed objects (arthas) through the eternal years.

st aw: wigwf Asfaemyured) 7 9@ 39 @ a0 7 3 fFEmEn @ik
They enter into blind darkness, who worship ignorance; and They also enter into
darkness greater than that, as it were, who delight in knowledge.

[The persons who are mere devotee to the evil-learning (Avidya), surround in the gross
‘ignorance (darkness) and they also same way surround (trapped) with ignorance who are only
devoted to learning (conscience).]

IR faETIeTg e ft gsm ot ¥ TfgEEfiniigon
Other, indeed, they say, than knowledge! Other, they say, than non-knowledge! Thus
we have heard from the wise (dhira) who have explained it to us. ‘

[Knowledge leads to a different path, while Ignorance (Avidya) leads to another different path,
this teaching has been transmitted to us by the ancient sages.]

forat enferert = aRaRATEs w1 et U drat frEETgREe e

One who knows the knowledge and non-knowledge— this pair conjointly (sakha), he
transcends with non-knowledge passing over death and with knowledge wins the immortal.

I T wfawfa AsTIAUER| a6 9F 39 T T T 3 TR IR/
They enter into blind darkness, who worship non-becoming (a-sambhiti);
. They enter into darkness greater than that, as it were, who delight in becoming

(sambhati).
[sambhati is the origination and asambhiti is non-becoming, perishing.]

IRETg: UWATSIETgTEyET 3 W diur ¥ Tefgeraiariigzi

Other, indeed—they say—than origin (sambhava)! Other—they say—than non-origin
(a-sambhava)! —Thus we have heard from the wise, who have explained it to us.
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Becoming ‘(sambhuti) and destruction (vindsa)—He who knows this pair conjointly
(saha) with destruction passing over death and with becoming wins the immortal.

fetuma wnr werenfiled TEm) qw TR S guaiiey il |
With a vessel wholly of gold the mouth of truth is covered over. O Pasan, do you
uncover or open that for one whose law is the Real to see.

TRy I T WU S [WHe
I AN W HEA T UG A T :ﬁsauﬁ:mzan

O Pusan, the sole Seer (ekarsi), O Controller (yama), O Sun (siarya), O son of Prajapati,
spread forth your rays! Gather your splendour (tejas)! What is your-lovable form—that of
you I see. He who is yonder, yonder Person (purusa)—I myself am he!

FIHGaHIE T YR 3% Fdl T FHae T FAl TR FAE TR0

[My] breath (vayu) to the immortal wind (anila)! This body then ends in ashes! Om!

O Purpose (kratu), remember! The deed (krta) remember!

O Purpose, remember! The deed remember!
IR T GUAT T srEmtnty a@ agA fage
aeragg o gfist @ T Sfw e

General prayer of petition and adoration

O Agni! lead us on an even (a good) way to prosperity (rai), O God, you know all the
ways! Keep far away from us crooked-going sin (enas)! we render most ample expressmn
of adoration to you.
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CEILIECE

This Upanisad is within ninth chapter of “Tavalkara Brahmana” (Samvediya). This is also called
Tavalkara Upanisad and Brahmanopanisad. It starts with a question “Kenesitam......(By whom this
life is motivated?). The starting word being “Ken” (By whom), this Upanisad is said Kenopanisad.
The Rsi has made it clear while explaining the nature and glory of all motivator perfect knowledge
(Parabrahman) that the Brahmatattva (Absolute element) is very easy to talk and listen about but it is
most difficult to understand and digest. In the first and second part the peculiarities of that motivating
entity, his realisation and the unavoidable necessities to know him have been described vividly
through colloquy arranged between the teacher and pupil. In the third and fourth part, illustration has
been given from the vanity arising in-Gods and the appearance of Brahmi Cetana (conscience) to
suppress that super ego in the form of Yaksa. Subsequently the Brahmatattva (element of knowledge)
has been described for the Gods by Goddess Uma. At the ending shore, the importance of knowing
the secret. of Brahmavidya (conscience) alongwith the resources has been elaborated and the manner
of Parabrahman worship and the fruits (result) inherent therein have been explained.

| ynfaaTs: 1
geitafed w e fogat mm gar e RereE et 15y
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O the Supreme Soul! may our all organs healthy and our voice, breathing, eyes, ears,
force and all sensory organs be strong. The Upanisad (proposed knowledge) is Brahma, we
don’t refuse it. This do not abandon us. May our inseparable relation with one another
maintained. Whatever (religion, knowledge etc.) described in Upanisad, be insert in us, be
incorporate in us. May the three pains be cool.-

/ ST S 1)
3% Hfud vafa e T H wOn: wer: S IeR: HAfeet st aafa ey ot
& 3 o AR
Query : The real agent in the individual?

By whose motivation, do this mind assess to its subjects? By whose engaged this
breathe does function proper? By whose activation the voice does exercise in people? Who
is that intangible God that engages our eyes and ears in their functions?
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[Answer :]

That which is the hearing of the ear, the thought of the mind,

The voice of speech, as also the breathing of the breath,

And the sight of the eye! Past these escaping, the wise,

On departing from this world, become immortal.

wﬁa@mqwﬁﬁmmﬁﬁwﬁaﬁﬁﬁaﬁﬁmﬁm
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There the eye goes not, speech goes not, nor the mind.

We know not, we understand not; How one would teach It.

Other, indeed, is It than the known, And moreover above the unknown.
—Thus have we heard of the ancients (pirva) who have explained it to us.
TR A arTER W v o fafg T afeeyuEis

That which is unexpressed with speech (vdac, voice),

That with which speech is expressed—

That indeed know as Brahma,

Not this that people worship as this. _

TG T TG AR ) A3 el @ fafg e afeegumEaig

That which one thinks not with thought (manas, mind),

[or, That which thinks not with a mind,]

That with which they say thought (manas, mind) is thought—

That indeed know as Brahma,

Not this that people worship as this.

ey 7 uvata 3 =iy wyafn aew gw o fafg 3 afegguemusn
That which one sees not with sight (caksus, eye),

[or, That which sees not with an eye]
" That with which one sees sights (caksiamsi)—

That indeed known as Brahma,

Not this that people worship as this.

TR T U AT ShEfigs g a9 v © fafg 3 afeeguERnen
That which one hears not with hearing (srotra, ear),

[or, That which hears not with an ear,]
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That with which hearing here is heard—

That indeed know as Brahma,

Not this that people worship as this.

TJHOF T WO 39 W yuie qed 9 © fafg T2 afeeguraaien

That which one breathes (praniti) not with breathing (prdna, breath),

[or, That which breathes not with breath, ] -
That with which breathing (prana) is conducted (praniyate)—

That indeed known as Brahma,

Not this that people worship as this.

g @us:

The paradox of Its inscrutability

afE TR ARl ydenfy T & @ gEun w6
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[Acarya say] If you think ‘I know well,” only very slightly now do you know!— a form
of Brahma!-—what thereof is yourself, and what theréof is among the gods! So then it is to
be pondered upon (mimamsyam) indeed by you.

[Pupil:] I think it is known.

TR T gaefa A 7 AR AT W A Ty qEgg W A R 9 AR

I think not ‘I know well'; Yet I know not ‘I know not'!

He of us who knows It, knows It; Yet he knows not ¢ I know not’.

TR 7@ W O I T 98 9 ifeww faett fommemfasamn

[Acarya)

It is conceived of by him, by whom It is not conceived of.

He by whom It is conceived of, knows It not.

It is not understood by those who [say they] understand It.

It is understood by those who [say they] understand It not.

wfaaafafed wemgae & foee emem faea ar faeman faesgamis

When known by an awakening, It is conceived of;,

Truly it is immortality one finds.

With the Soul (Atman) one finds power;

With knowledge one finds the immortal.

72 Jgadiey Ui T Sfegededt faafy:
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If one have known [It] here, then there is truth.

If one have known [It] not here, great is the destruction (vinasti).
Discerning [It] in every single being, the wise,
On departing from this world, become immortal.

[He who has attained that perfect knowledge (Parabrahma), has attained the reality, but who
could not realise him in existing life, has sustained considerable loss (loss of precious time). The wise
man therefore realise that supreme entity present in every being and every element and thus, moving
from the route of this world ultimately attains the immortality.]

NI @US: 1

Allegory of the Vedic gods’ ignorance of Brahma

wgwwﬁmgmﬁaﬁ%mm@mnai&m
faeras TTeRtaTs ufgAfan g

Now, Brahma won a victory for the gods. Now, in the victory of this Brahma the gods
were exulting. They bethought themselves : ‘Ours indeed is this victory! Ours indeed is this
greatness!’

aﬁﬂﬁaﬁﬁgm@awm%ﬁawﬁﬁmn

Now, It understood this of them. It appeared to them. They did not understand It. ‘What
wonderful being (yaksa) is this?’ they said.

Asfrmgasae Al feiaeaafafa aafas

They said to Agni (Fire) : ‘Jatavedas, find out this
‘So be it.’

B L L e LR L IENEIgETeTaaET o SEHEI% 1

He ran unto It.

Unto him It spoke : ‘Who are you?’ ‘Verily, I am Agni,” he said. ‘Verily, I am
Jatavedas.’

ATty fa Srifiede: o e afeg gRmmfatign

Yaksa asked the fire-god— ‘In such as you what power is there?’

what this wonderful being it.’

‘Indeed, I might burn everything here, whatever there is here in the earth!’
T qui Freumeeef TguEE TaeR 99 oS @ ¥ a9 1d fage e
formg amaRtafg

It put down a straw before him. ‘Burn that!” He went forth at it with all speed. He was

not able to burn it. Thereupon indeed he returned, saying : ‘I have not been able to find out
this—what this wonderful being is.’
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Then they said to Vayu (Wind) : ‘O Vayu, find out this—what this wonderful being is.’
‘So be it.’

TEIFERHIEEhIS UIfd aTgal STgHeiagai-aian ar seaeiifaiie |

He ran unto It.

Unto him It spoke :.“Who are you?’

‘Verily, I am Vayu,’ he said. ‘Verily, I am Matari§van.’

afenTafy & defendie: gdawmedey afe q&lsmﬁ:ﬁnml
- ‘Insuch as you what power is there?’

"Indeed I might carry off everything here whatever there is here in the earth.’
_ wﬁwﬁwﬁﬂmlmmwmvaﬁ@ﬁa@%m
- fowg aemmerfufigo
It put down a straw before him. ‘Carry that off!™

He went at it with all speed. He was not able to éarry it off. Thereupon indeed he
~ returned, saying : ‘I have not been able to find out this—what this wonderful being is.’

SEAgEATIEATIE e af aevsamereREa ogn

Then they said to Indra : ‘Maghavan ('Liberal"), find out this—what this wonderful
being is.’

‘So be it.” He ran unto It. It disappeared from him.

nmmmmwmm.mn

In that very space he came upon a woman exceedingly beautiful, Uma, daughter of the
Snowy Mountain (Haimavat) or Brahmavidya in the form of Uma.

To her he said : ‘what is this wonderful being?’
\rEge: @ue: Il
Knowledge of Brahman, the ground of superiority
o SR ST e o Gl weaft i fgtemn g
She said- ‘It is Brahman.’ ‘In that victory of Brahman, verily, exult you.’

Thereupon he knew it was Brahman.

s

Therefore, verily, these gods, namely Agni, Vayu and Indra, are above the other gods,
as it were; for these touched It nearest, for these and [especially] he [i.e. Indra] first knew It
was Brahman.
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Therefore, verily, Indra is above the other gods, as it were; for he touched It nearest, for
he first knew It was Brahman. )

Brahman in cosmic and in individual phenomena

TR P TGN AT AT el 1% 1

Of It there is this teaching.

That in the lightning which flashes forth, which makes one blink, and say ‘Ah!’—that
‘Ah!’ refers to divinity.

ST ISAFTDAIE & FAIS AT SIAgUTHTCIIRUTE. Tehed: 11y 11
Now with regard to oneself.

That which comes, as it were, to the mind, by which one repeatedly remembers—that
conception (samkalpa) [is It]!

mmmmqawwsﬁ%aﬁﬁﬁmﬁmnau

Brahma, the great object of desire

It is called Tad-vana (‘It-is-the-desire’). As ‘It-is-the-desire’ (Tad-vana) It should be
worshipped. For him who knows it thus, all beings together yearn.

[The Brahman as “Tadvana”. Acarya Sankara has given its meaning as Tad-Bhajaniyam i.e.
worth to meditate “Vana” is used in purportion to “Ras” (juice) also. On this premise, it transpires
that the Brahma in radical form is “juicy”. The devotee whose motion merges in Atma-tattva, his
intimacy extends so large as all beings are impressed by him.]

SUEE Y eIt I SuEgTa ot @ SufeengRtaie
'Sir, tell me the mystic doctrine (upanisad)!’

‘The mystic doctrine has been declared to you. Verily, we have told you the mystic
doctrine of Brahma (brahmi upanisad).’

T qUY g wHAfd WS AT HATEH TEHEETC |

Austerity (tapas), restraint (dama), and work (karman) are the foundation of it [i.e. the
mystic doctrine]. The Vedas are all its limbs. Truth is its abode.

Tqr o1 TATE AR WTHHE TRt s o wfafasfa wfafasfaig i

He, verily, who knows it [i.e. the mystic doctrine] thus, striking off evil (papman),
becomes established in the most excellent, endless, heavenly world— yea, he becomes
established! '

N 3fa e

kK ko



. 3. KATHOPANISAD

CTIRIEECY

This upanisad is under the school of Katha in Krsna Yajurveda. Herein are two chapters and
each chapter contains 3 cantos (Vallis). The famous episode (tale) of the dialogue between Yama and
Naciketa, the son of Vajasrava is described in this upanisad. Vajasrava was intended to worship
merely the symbolic (not actual) demonstration of the gift by providing the donees’ the trivial things.
His son Naciketa, who was well learned to the meaning of gift, intended to motivate his father
performing the custom in true sense, asked him that to whom will be give his son? On retention of his
question, Vajasrava annoyed and he fanatically said that he will be gored to yama, the god of death.

Naciketa as a result of his special efforts, met finally with lord Yama. Yama pleased and asked
him to have three boons. He asks for his father’s satisfaction as the very first boon. heavenly pleasure
rendering Agnividya (fire learning) as the second and Atmavidya (self-realisation) as the third boon.
Yama happily sanctioned the first two boons but he wants to allow him not to stress on the third boon
having it impossible. Naciketa stood unvariated. This subject-matter is elaborated in the first chapter
under first valli. In second and third valli, lord Yama makes him to understand several aspects
relating to the soul and the supreme soul. In second chapter, the hurdles befalling in way to seek God,
their solution and god’s existence in the heart has been described. Further, omnipresence of god,
Asvattha (mortality) in garb of the world, yoga-penance, faith on god and emancipation etc. has been
described. Finally, the attainment of Brahma (perfect knowledge) by the grace of Brahma vidya has

been enunciated.
useicHl
3% g TEagl e A YFE| Ug a samER| awtaaetauyg W fafguer
3% wufa: gnfa: wnf<ea
The supreme soul! Wish you please protect both of us (the teacher and disciple)
simultaneously. Nourish us simultaneously. May both of us be powerful simultaneously.
The learning acquired by us be full of splendour and intelligence should there be no place

for inimity and rivalry between us. O mighty! may the trio fevers (material, metaphysical
and celestial) be cooled down and undepleting peace attained.

First Valli
prologue : Naciketas devoted to Death
, » | Part -1
3% SYM § & AHEY: TaAEH qeTl T § feehar W TF STEIR1
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Now verily, with zeal did Vé&jasravasa (in the Visvajit sacrifice) give his whole
possession [as a religious gift]. He had a son, Naciketa by name.

g PR T Terunyg Ty srgifeast @su=aiz |
Into him, boy as he was, while the sacrificial gifts were being led up, faith (sraddha)
entered. He thought to himself :

Wrargat sragon et FfRfET:) e am ¥ s Tsfd a1 geauan
‘Their water drunk, their grass eaten,

Their milk milked, barren!

Joyless (a-nanda) certainly are those worlds

He goes to, who gives such [cows]!’

¥ e foat a0 &9 wf grerdifn i gde acdam g @ gemfns

Then he said to his father : “Papa, to whom will you give me?’— a second time— a third
time.

To him then he said : “To Death I give you!”

AR wert agAT e wer: ) fonsfRammer s T i
Naciketa in the house of Death

[Naciketa reflects :]

Of many I go as the first. Of many I go as an intermediate. What pray, has Yama
(Death) to be done? That he will do with me today?

SFUYE T U WUy qo| geihe uel: um%wﬁlma%rg:r N& N

Look forward, how [fared] the former ones. Look backward; so [will] the after ones.

Like grain a mortal ripens! Like grain he is born hither (d-jayate) again!

[Aggrieved of the word expressed in a state of temper his father, was again asked by Naciketa—
“0 Dear father! ponder on the behaviour as your father and fore-fathers had made and further look -at
the behaviour as being made by other highest enlightened presently. The mortal man becomes mature

(attains death having too old) like the harvest in a certain point of time and further regains birth
comensurating with the certain time frame.]

ST Sfergreriafraiero Ter aw: I gt SR |l
As fire (Vai$vanara Agni) enters,

A Brahma (brahmana) guest into houses.

They make this the quieting thereof :—

Fetch water, Vaivasvata!

[The Vai$vanara Agni in garb of Brahmana may only enter the houses. The affluent people
entertain them by providing Arghya-padya etc. You should therefore however offer the water for
arghya.]
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A, JERTeqHEdl TRyt JTem Jeie
Hope and expectation, intercourse and pleasantness,
Sacrifices and meritorious deeds, sons and cattle, all—
This he snatches away from the man of little understanding

In whose home a Brahman remains without eating.
e EiREaEf AsTEEaRETE:
WS Tl WS T TarguieEig i

[Death (Yama), returning from a three days’ absence and finding that Naciketa has not
received the hospitality which is due to a Brahmana, says :]

Since for three nights you has abode in my house
Without eating, O Brahmana a guest to be reverenced,
Reverence be to you, O Brahmana! Well-being (svasti) be to me!

Therefore in return choose three boons!

VIFUEheT: GUAT J7 TEAAgaaat wife gem
mmﬁaﬁaﬁammm gungon
Naciketa's first wish : return to an appeased father on earth.

(Naciketa said) O Yamardja! With intent appeased, well-minded, with passion
departed, let Gautama my father be again toward me, Death;

That cheerfully he may greet me, when from you dismissed—This of the three as boon
the first I choose!

[My father may love me as before when I am allowed by you to return my home. This is the
first boon out of the three you already have committed to sanction.]

T TTEATRE(AT Wl SErefertraomiargs:|
FEE: VR dangea ghar I T@eEmTi eIl
(O Naciketa) Cheerful as formerly will he be—Auddalaki Aruni, from me dismissed.

Happily will he sleep during nights, with passion departed, when he has seen you from
the mouth of Death released.

i w7 9o a7 a3 & 7 s fanf
I Ao et dey S R

[Naciketa's second wish : an understanding of the Naciketd’s sacrificial fire that leads
to heaven]
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In the world of heaven, is no fear any more. There you are not. Not from old age does
one fear. Over both having crossed—the hunger and the thirst gone beyond sorrow, one
rejoices in the heaven-world.

T S WA g TgfE eaRaEE qE)
TETeAIehT STgA W UAfqgaia gur sRunig3 |l

Yourself, O Death, understand the heavenly fire. Declare it to me who have faith
(sraddhadhdna). :
Heaven-world people partake of immortality. This I choose with boon the second.

[O Yamaraja! you are well known to the sole source of heaven, the agnividya (learning of fire).
Please, let me know that learning (Agnividya), known to which the people access to heaven and
enjoy the immortality there. I am curious enough to know and please, explain that learning supposing
that I am asking your grace as the second boon, you already have given the privilege to ask for.]

¥ ¥ g ag ¥ g weeufi At s

IF-reTaeEen it fafg el Termn e

On request (supra) made by Naciketa, the god of death said— O’ Naciketa!
I do declare to you, and to you learn it of me—
Understanding about the heavenly fire, O Naciketa!

The attainment of the infinite world, likewise too its establishment—

Know you that as set down in the secret place [of the heart].

[The thing kept within cavity is rare to find about and it needs Herculean endeavour to attain
because of most cryptic nature in itself. The heart (bosom) too is called the cavity. Yama has given
hint that Agnividya dwells in the heart. As the wood inherited with the material fire, the heaven
providing energy vested with the heart.]

FAIHIEARA AYaTe T8 91 SYeT Aradiar Jor amn
T A TSITEEERTTE Ueg: TaTg gu: i1y I

He told him of that fire as the beginning of the world, what bricks, and how many, and
how [tuilt].
And he too repeated that, as it was told. Then, pleased with him, Death said again—

[The Yamaraja then explained before Naciketa, the Bhiita Agnividya, a learning which is the
sole cause of the worlds (Lokas). The complete procedure of choosing what kind of and by what
method the bricks or the units was explained. Naciketa repeated the same before Yama whatever was
told to him without any pause. Having satisfied of the understanding power of Naciketd, Yama then
proceeded.]

TIGACHTHION Tl gt qagrel Seid O |
T e AfEarEmi e aHmHIESEal TR0 RS )
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Delighting, the great soul (mahdtman) said to him :—
[Death resumes :]

A further boon I give you here today.

By your name indeed shall this fire be [known].

This multifold garland (sr7ika), too, accept.

[Naciketa means a person who is not attached with the prapafica (worldly mortal thinking). Only
the person so unattached may hold the discipline. The person involved in passions (worldly affairs)
indulge his influence or the powers for the worldly hunger and cannot safe them to amply with the
divine discipline. Naciketa had not involved him within the worldly ambitions or devices of his father
and devoted himself for attaining the higher ideals. This was the sole reason for his access to Yama
and thereby benefited with the divine boons. Yama is the god preferring and maintaining the divine
discipline. He has raised a question in Rgveda 10.135 that on which carrier Naciketa has arrived
here? Keeping himself unattached to the prapaiica (worldly affairs) and all surrendering trend for the
divine discipline is the only basis on which Naciketd could acquire the divine Agnividya. It is
therefore, cogent to say such vidya as Naciketagni (learning that keeps unattached.]

frmfuerafene afa Fremigef s
JeEH caies fafemr e snfaresmfangen

Having kindled a triple Naciketa-fire, having attained union with the three, performing
the triple work, one crosses over birth and death.

By knowing the knower of what is born from Brahman, the god to be praised,
[And] by revering [him], one goes forever to this peace (santi).

[Naciketas vidya (learning) is called the thrice manner learning. The scholars have accepted it
consisting of three manners i.e. access, study and ceremony. The devotee has to establish a
combination of soul sense with these three or the inert, micro and the reason bodies has to be
motivated with this learning. This process can be said the trio-combined. Some school say the trio-
combination consisting of mother, father and the teacher. Three deeds are considered as creation,
nutrition and destruction or worship to god, co-ordination therewith and the donation in context to
the offering.] ' ' '

fFronfeererimfafier @ w fagmfna mfeem)

T YgUIFYEA: JUE PHehTiern Mg Tieiishl1 24 11

Having kindled a triplé Naciketas-fire, having known this triad,
he who knowing thus, builds up the Nacikctas-ﬁre.

He, having cast off in advance the bonds of death,

With sorrow overpassed, rejoices in the heaven-world.
we asfrrfaea: @t auguien e aon
AW qoe Yaeaf ST ot ekl guisigR i
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This, O Naciketas, is your heavenly fire,
Which you did choose with the second boon.
As you, indeed, will folks proclaim this fire,
The third boon, Naciketas; choose!

T Y fafafwan TRswice TRmwiT e

TATEETI T Sy SEEE: IR o i
Naciketas's third wish : knowledge concerning the effect of dying.
(Naciketa said) - This doubt that there is in regard to a man deceased :

‘He exists,” say some’ ‘He exists not,” say others—This would I know, instructed by
you! o
Of the boons this is boon the third.

ety fafufsfad ga @ 2 glememopy o)

3 ot Aferehdl U AT WIGRIRERTT AT SR 2

(Yama said) O’ Naciketa!

Even the gods had doubt as to this of yore.

For truiy, it is not easily to be understood. Subtile is this matter (dharma).
Another boon, O Naciketas, choose!

Press me not! Give-up this one for me!

oot fafafsfcad foe & o gen o= glegawmen

. GeRT O AT T AR AR AU W SRR R0
This knowledge preferable to the greatest earthly pleasures.
(Naciketa said) O’ god of death!
Even the gods had doubt, indeed, as to this,
And you, O Death, say that it is not easily to be understood
And another declarer of it the like of you is not to be obtained.
No other boon the equal of it is there at all.
VARY: TAUEUIS Sguyrai g uamm)
TR guUitE W ¥ S YRG! Aafeestai 3
Yama told— Choose centenarian sons and grandsons,
Many cattle, elephants, gold and horses.
Choose a great abode of earth.
And yourself live as many autumns as you desire.
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Ty afe W=l ot quiter fowt ferhifest =@

TR AfehaREH e M & SIS SATTIR ¥
This, if you, think an equal boon, choose—wealth and long life!
A great one on earth, O Naciketas, be you.

The enjoyer of your desires I make you. |

T A H AT Helclch WATRTATE Fod: W]

AT THT: TIAT: WA T S9N ST A

anferierTte: wReEmEe ek Tt amei: R i
Whatever desires are hard to get in the mortal world—

For all desires at pleasure make request.

These lovely maidens with chariots, with lyres—

Such [maidens], indeed, are not obtainable by men—
By these, from me bestowed, be waited on!

O Naciketas, question me not regarding dying (marana)!

ST T TR AT STt a: |

It v SNfEareriy 73 SRrEa FEIRE |
(Naciketa said) Ephemeral things! That which is a mortal's, O End-maker,
Even the vigour (tejas) of all the powers, thegz wear away. .
Even a whole life is slight indeed.

You be the vehicles (vdha! You be the dance and song!

7 form Ut wgea SR farRmRRT <

- e ardifrete o atg ¥ FwiE: | @Rl
Not with wealth is a man to be satisfied.
Shall we take wealth, if we héve seen you?
Shall we live so long as you shall rule?
—This, in truth, is the boon to be chosen by me.

ST S WA

ST REETE Sifa @ Wanz el
When one has come into the presence of undecaying immortals. |
What decaying mortal, here below, that understands,

That mediates upon the pleasures of beauty and delight,
Would delight in a life over-long?
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aftafag fafafemta g s = gfe @
AT Y TEHIAET T TEITH AR JUiAIR N

This thing whereon they doubt, O Death :

What there; is in the great passing on- ~tell us that !
This boon, that has entered into the hidden—

.No other than that does Naciketas choose.

[Only the person like Naciketd, full detached to the material pleasure, can reject such
allurements. On the premise of this very.self-loyalty, he becomes entitle to attain the essence of soul.]

Second Valli

The failure of pleasure and of ignorance; the wisdom of the better knowledge

IFTASTGAT YT 30 TR gemefea:|
T 9 MeEHE Uy wafa fEasate 3 A Fuin e

Yamaraja said Naciketa -

The better (sreyas) is one thing, and the pleasanter (preyas) quite another.
Both these, of different aim, bind a person.

Of these two, well is it for him who takes the better;
He fails of his aim who chooses the pleasanter.

Sraey Sy R W ffRRE

g fg st I guiia SR o= ARGt 1
Both the better an the pleasanter come to a man.

Going all around the two, the wise man discriminates.

The wise man chooses the better, indeed, rather than the pleasanter.

The stupid man, from getting and keeping (yoga-ksema), chooses the pleasanter.
¥ & ey smmfremmfahaseEme:|

ot ggi fommreimam Tt v qgar wgEn iz
You indeed, upon the pleasant and pleasantly appearing desires
Meditating, has let them go, O Naciketas.
You are not one who has taken that garland of wealth

In which many men sink down.
T faudia fongedt erfaen = @ faafc swm
faemiifoert aforad v T &1 wm agar ARG
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Widely opposite and asunder are these two :

Ignorance (avidya) and what is known as ‘knowledge’ (vidya).
I think Naciketas desirous of obtaining knowledge!
Many desires rend you not.

ST AT @ G ued W
TZrmmn: Uit ger SRNE FEuEn FuE iy
Those abiding in the midst of ignorance,

Self-wise, thinking themselves learned,

Running hither and thither, go around deludéd,

Like blind men led by one who is himself blind.

T FiwrE: wfawifa aret e fammeT e

¥ St i W3 A g g Hs 1
[Heedlessness the cause of rebirth] -

The passing-on is not clear to him who is childish,
Heedless, deluded with the delusion of wealth.
Thinking “This is the world! There is no other!”’
Again and again he comes under my control.

STy agfrEr T e spuaisty agar ¥ T g
3Nl TR FICAST TSI FAT FIEAIOE: 191

[The need for a competent teacher of the soul]
He who by many is not obtainable even to hear of,
He whom many, even when hearing, know not—
Wonderful is the declarer, proficient the obtainér of Him!
Wonderful the knower, proficiently taught!
T NOTERTT Wik U6 e agar fomamm:)
ST T TR MU IO ¢ 1)
Not, when proclaimed by an inferior man, is He
To be well understood, [thought] being manifoldly considered.
Unless declared by another, there is no going thither;

For He is inconceivably more subtile than what is of subtile measure.

Yur 0T afeeer MR gEEE W8I
Tt @I Tl Ege JEmtesd: TEiR i
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Not by reasoning (tarka) is this thought (mati) to be attained.

Proclaimed by another, indeed, it is for easy understanding, dearest friend (prestha)!
This which you has attained! Ah, you are of true steadfastness!

May there be for us a questioner (prastd) the like of you, O Naciketas!
TR Va7 g e € gd T

T wan Miumatears RieEel: e Remigon

I know that what is known as treasure is something inconstant.
For truly, that which is steadfast is not obtained by those who are unsteadfast.
Therefore the Naciketas-fire has been built up by me,
And with means which are inconstant I have obtained that which is constant.
HAE T: IS HAATTTS W)

WHHEGE W8t P e Y Afeeharsrameit: 119211

O dear Naciketa! The obtainment of desire, the foundation of the world (jagat),
The endlessness of will, the safe shore of fearlessness,

The greatness of praise, the wide extent, the foundation (having seen),

You, O Naciketas, a wise one, has with steadfastness let [these] go!

4 géet engwlan Tefed Tt U

SEATHANTHTHA 3 T €Y gHeieht STl e 11

Him who is hard to see, entered into the hidden,

Set in the secret place [of the heart], dwelling in the depth, primeval—

By considering him as God, through the Yoga-study of what pertains to self,

The wise man leaves joy and sorrow behind.
TR HURTE ae: SR avEHuTHaHTe|
Ay Aieas § olea fagasas Tfahad T=0193 1

When a mortal has heard this and fully comprehended, has torn off what is concerned
with the right (dharmya), and has taken Him as the subtile,

Then he rejoices, for indeed he has obtained what is to be rejoiced in.
I'regard Naciketas a dwelling open [for Atman].

I AR RATE TR AT ST ATl WedTel Teeagaty aggl o8l
(Naciketa said) Apart from the right (dharma) and apart from the unright (a-dharma),
Apart frofn both what has been done and what has not been done here,

Apart from what has been and what is to be—What you see as that, speak that!
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ﬁéaawmqﬁmﬁmamﬁn
gfees=t gEred T a0 T TR FErE R ey 1)

[The mystic syllable ‘Om’ as an aid] (Yama said)

The word which all the Vedas proclaim, and which is expressed in all austerities.
Desiring which men live the life of religious studentship (brahmacarya)—
That word to you I briefly explain. That is Or! '

TAGRERR Ja THgaaRr TH) TagelamRr s O afessfa @ aqies
That syllable, truly, indeed, is Brahman! That syllable indeed is the supreme!
Knowing that syllable, truly, indeed, Whatever one desires is his! |

TASTATEH JPHACTTa T TSI Hie Jeieiish Teradiigel

That is the best support. That is the supreme support. Knowing that support, one
becomes happy in the Brahma-world.

7 S fir A R el w6

CEIRERRI LN IS SR Sn E R LR VAT

The wise one [i.e. the soul, the arman, the self] is not born, nor dies.

This one has not come from anywhere, has not become anyone.

Unborn, constant, eternal, primeval, this one is not slain when the body is slain.
T1 S B SO gl S At 7 faerer T gfa 1 gk
If the slayer think to slay, If the slain think himself slain,

Both these understand not. This one slays not, nor is slain.
JUNRUTATTEAT NI St ear e
THY: TP AT SR AR 1R 0 1

More minute than the minute, greater than the great, is the Soul (Atman) that is set in
the heart of a creature here.

One who is without the active will (a-kratu) beholds Him, and becomes freed from
sorrow—When through the grace (prasada) of the Creator (dhdtr) he beholds the greatness
of the Soul (Atman).

MY g gl Il A Tefel: | S WeTie 3 We= {gHefaliR 2l

Sitting, he proceeds a far; Lying, he goes everywhere. '

Who else than I (mad) is able to know; The god (deva) who rejoices and rejoices not
(madamada)?

arsrﬂrmﬂ%m@raaﬁmm mﬁgmmwsﬁﬁwﬁaﬁn??n
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Him who is the bodiless among bodies, stable among the unstable, the great, all-
pervading Soul (Atman)—

~ On recognising Him, the wise man sorrows not.

TN Fere 0 T W T g Jod|

THAY U I AR AT FaguR AR 3N

This Soul (Atman) is not to be obtained by instruction,

Nor by intellect, nor by much learning.

He is to be obtained only by the one whom he chooses;

To such a one that Soul (Atman) reveals his own person (taniim svam).
TR gYRATTT TrewfEd: | AT T SRR ¥ 1
Not he who has not ceased from bad conduct,

Not he who is not tranquil, not he who is not composed,

Not he who is not of peaceful mind

Can obtain Him by intelligence (prajnid).

The all- comprehendmg incomprehensible

T g ° g A 9Ed M 19?315@@%11%3@11%3213%[ IEINE
He for whom the priesthood (brahman) and the nobility (ksatra)

Both are as food, And death is as a sauce—

Who really knows where He is?

[The symbolic use of “Brahma” and “Ksatra” in this hymn appear as the sub-characteristic of the
supreme soul. Brahma indicates easy discipline of religion or the power of discretion while “Ksatra”
indicates the power of endeavour of industry. Thus, these expressions prove as the symbol of the
characteristic of the living organism. That element of supreme soul, rolls up all beings at the material
tone through the instrument of death within it.] :

Third Valli
The universal and the individual soul
7 vt e wRE Tar SR W TR
BEmYt gafeer aef wEETE 3 T fonfaesar g
(Yama said) There are two that drink of righteousness (r7a) in the world of good deeds;
Both are entered into the secret place [of the heart], and in the highest upper sphere.
Brahma-knowers speak of them as ‘light’ and ‘shade’,

And so do householders who maintain the five sacrificial fires,

and those too who perform the triple Naciketas-fire.
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T: YGOSAATIRR Ja ey 3we foadidal i aferhas greRmfgi
This which is the bridge for those who sacrifice,

And which is the highest imperishable Brahma
For those who seek to cross over to the fearless farther shore—

The Naciketas-fire may we master!

e o fafg srine Tome @1 afg 7 anf fafg @ e =i
[Parable of the individual soul in a chariot]
O’ Naciketa! Know you the soul (atman, self) as riding in a chariot,
The body as the chariot.
Know you the intellect (buddhi) as the chariot-driver,

And the mind (manas) as the reins.

FiEanfur gagfawiey MerH) s famgTh ﬂﬁ%ﬂg‘ﬁﬁm ¥l

The senses (indriya), they say, are the horses;
The objects of sense, what they range over.

The self combined with senses and mind

Wise men call ‘the enjoyer’ (bhoktr).

JEafeHaTWaEgH FET TeTl ARREayntt g 3 Ryl
He who has not understanding (a-vijiana),

Whose mind is not constantly held firm—

His senses are uncontrolled,

Like the vicious horses of a chariot-driver.

oy fommaTTaf g FE HEn TR Syt wen 38 ARG |
He, however, who has understanding,

Whose mind is constantly held firm—

His senses are under control,

Like the good horses of a chariot-driver.

JEA AT @h: ST T | aaeumeifd a¥uR anfermestaiell

He, however, who has not understanding, who is unmindful and ever impure, reaches
not the goal, But goes on to reincarnation (samsara).

7y fammaraf e wer g @ g TeAreid SR 7 SEien

He, however, who has understanding, Who is mindful and ever pure, reaches the goal
from which he is born no more.
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ooy v e | WS TRT afgwi: U aEnl i

He, however, who has the understanding of a chariot-driver, A man who reins in his
mind— He reaches the end of his journey. That is the highest place of Visnu.

FEE: T gt enivay W T TR W gigg St WER:iio i

Higher than the senses are the objects of sense.

Higher than the objects of sense is the mind (manas);
and higher than the mind is the intellect (buddhi).
Higher than the intellect is the Great Self (Atman).
Tgd: WHEHHEEHET: T | Teu U fafomar s | o afq:uen
Higher than the Great is the Unmanifest (avyakta).
Higher than the Unmanifest is the Person.
Higher than the Person there is nothing at all.
That is the goal. That is the highest course.
@ﬁu%gmqmﬁlqw%mmwvmﬁﬁ? ne
Though He is hidden in all things,
That Soul (Atman, Self) shines not forth,
But he is seen by subtle seers

With superior, subtle intellect.

TR TS e Fae Heft Fasvassr srefies

[The Yoga method—of suppression]

An intelligent man should suppress his speech and his mind.

The latter he should suppress in the Understanding-Self (jiigna atman).

The understanding he should suppress in the Great Self [= buddhi, intellect].

That he should suppress in the Tranquil Self (santa atman).

e S W aufEEa) g g v g g vkt agtalesil
[Exhortation to the way of liberation from death] '
Arise ye! Awake ye! Obtain your boons and understand them!

A sharpened edge of a razor, hard to traverse,

A difficult path is this—poets (kavi) declare!
VTR AEIEEE qUIsTH fermres aq)
IFER WE: W gd e sy qEenem 1y I
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What is soundless, touchless, formless, imperishable, likewise tasteless, constant,
odourless, without beginning, without end, higher than the great, stable—

By discerning That, one is liberated from the mouth of death.
TEFAYUTEH Jegiieh: AIATH| ST e o HeTal Jeleiich Waradieg Il
[The immortal value of this teaching]

The Naciketas tale, which is narrated by Death, A wise man by teaching and hearing
this, becomes magnified in the Brahma-world.

3 W T AeRE, JEHafl Y STgE a1 GEHRIE Shedd qeHRaE Heud
gfrngen '

If one recites this supreme secret, in an assembly of Brahmans, or at a time of the
ceremony for the dead, devoutly—

That makes for immortality! —That makes for immortality!

[The couplet “Brahma sansad” refers to the group of persons or professions that meditate for
attainment of knowledge. Similarly “Sraddhakala” refers to the point of time when difference
emerges among such group- of persons. The persons knowledge oriented and obeisanct should be
clearly made known of this fact because this will fructify manifold. In case, the circumstances as
described are not available, this learning confines only to enhance the self-knowledge.]

Fourth Valli

The immortal Soul not to be sought through outward senses
Part -1

TWE T AUIRERIEEHIGE Tvafd TR

FEEN: TSR gAa =S 211
The Self-existent (svayambhi) pierced the openings [of the senses] outward;
Therefore one looks outward, not within himself (antaratman).
A certain wise man, while seeking immortality,

Introspectively beheld the Soul (Atman) face to face.

TR HAFTA I g faaae )

3 G e fafeen gangatag T w1

The childish go after outward pleasures ;

They walk into the net of widespread death.

But the wise, knowing immortality,

Seek not the stable among things which are unstable here.

[From hymn 3 to 13, lord Yama has said “This is only”. It appears that simultaneous to
explanation, Yama is going to demonstrate that element and while making this fact apparent, he says
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“That secret, learning, element of soul or supreme soul, to which you want to understand, is only
this.”]

I T W T TRy B T fasmfa fem uftfver g @i
That by which [one discerns] form, taste, smell, sound, and mutual touches —

It is with That indeed that one discerns.

What is there left over here! This, verily, is That!

WU TATAT S It wer e T 4Ry T st

By recognizing as the great and all-pervading Soul (Atman)

That whereby one perceives both the states of sleeping and the waking,

The wise man does not sorrows.

[By the knowledge or sense the man sees the apparent or tangible things while he is awaken and
even slept, the prudent man knowing that omnipresent and great universal soul, do not fall in gloom
at any of the situation.]

T 3 Wead g M Sauf-aehl SN YAWers 7 aal faeiToad Tag aliy il
[The universal Soul (Atman), identical with the individual and with all creation]
He who knows him, to whom everything is honey,

As the living Soul (Atman) near at hand,
Lord of what has been and of what is to be—
He does not shrink away from Him. This, verily, is That!

T: Ud qUE T YA et wfave few @ qafrsiuem, wy s
He who was born of old from austerity (tapas), was born of old from the waters,
Who stands entered into the secret place [of the heart],

Who looked forth through beings— This, verily, is That!

[One who by virtue of his penance sees the brahma (knowledge) brought in before the
paficabhiitas (five elements) like water, ether etc. and residing in the cavity of heart in all, knows the
truth. This only is that brahma (knowledge).]
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She who arises with life (prana), Aditi (Infinity), maker of divinity,

Who stands entered into the secret place [of the heart],

Who was born forth through beings— This, verily, is That!
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Fire (Agni), the all-knower (jatavedas), hidden away in the two fire-sticks, like the
embryo well borne by pregnant women, worthy to be worshipped day by day, by watchful
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men with oblations— This, verily, is That!
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Whence the sun rises, And where it goes to rest—

On Him all the gods are founded; And no one ever goes beyond 1t

This, verily, is That!

[The place to the extent the sun rises and sets is enshrined by the divine powers Nobody may
cross that place. This is that:absolute god.]

| IQAE AEYA 9SYA TarEl Y | YU 9 38 TWE uvEiiigo
Whatever is here, that is there. What is there, that again is here.
He obtains death after death. Who seems to see a difference here.
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By the mind, indeed, is this [realization] to be attained :—
There is no difference here at all!

He goes from death to death who seems to see a difference here.

[The element of supreme soul may be known only when the mind is true or holy. Nothing in this
world is besides god. But the man who sees difference in this, attains the death from death.]
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A Person of the measure of a thumb stands in the midst of one's self (atman),
Lord of what has been and of what is to be. '

One does not shrink away from Him. This, verily, is That!
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A Person of the measure of a thumb, like a light without smoke,

Lord of what has been and what is to be.

He alone is today, and tomorrow too.

[The supreme soul as little as a thumb is a severe light like without any smoke. It governs all. It
remains unvariated i.e. unchangeable all through. This is perfect knowledge (Parabrahman).]
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[The result of seeing multiplicity or else pure unity]
- As water rained upon rough ground runs to waste among the hills,
So he who sees qualities (dharma) separately, runs to waste after them.
[As the rain water flows various places coming down from the high mountains where it first
rained, the same way who. considers different from the absolute god the different religions and the
communities (or distinct nature as of man, demon and gods), follows then. It means he wanders

through the several worlds of gods and demons and the several species of beings like the scattered
water of the rain down from the mountains.] ’
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As pure water poured forth into pure becomes the very same,

So becomes the soul (atman), O Gautama, of the seer (muni) who has understanding.

[Yama is taking the example of the pure water while explaining, the essence of the soul. The
pure water changes its features according to the pot in which it is kept. In plants, it becomes their
fluid and in beings it turns into the blood. There is no defects in it. The learned person keeps his
senses detached from the luxuries (material). He therefore, may be integrated with everybody.
Naciketa the term is used for a devotee who possess the power of keeping himself detached from the
material luxuries. Starting from several subjects (1naterial) to the divine powers and the supreme
element of soul, such a man may establish the harmony. Assuming Naciketa, an eligible devotee,
Yama makes him to know this learning.]

Fifth Valli

The real soul of the individual and of the wo'rld

TR EIEASETSRREAY: | TS T et fogwe faged, wag aquen

By ruling over the eleven-gated citadel Of the Unborn, the Un-crooked-minded one,
One sorrows not.

But when liberated [from the body], he is liberated indeed. This, verily, is That!

- 7w Ylomggraieraga Afvefiud i
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The swan [i.e. the sun] in the clear, the Vasu in the atmosphere,

The priest by the altar, the guest in the house,

In man, in broad space, in the right (rta), in the sky,

Born in water, born in cattle, born in the right, born in rock, is the Right, the Great!
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Upwards the out-breath (prana) he leadeth.
The in-breath (apdna) inward he casts.

The dwarf who is seated in the middle all the gods (deva) reverence!
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When this incorporate one that stands in the body is dissolved, and is released from the
body, what is there left over here? This, verily, is That!

[What remain when this soul of being exited in body moves from a body to another as its usual
dynamic nature after the death? The same that remains thereafter is brahma (the knowledge).]
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Not by the out-breath (prana) and the in-breath (apdna) do any mortal whatsoever live.
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But by another do men live—even that whereon both these depend.
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Come! I will proclaim this to you , the hidden, eternal Brahman;

And how, after it reaches death, The soul (atman) fares, O Gautama!
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Some go into a womb for the embodiment of a corporeal being. Others go into a
stationary thing according to their deeds (karman) and according to their knowledge.

[The motive as adopted by the soul of the beings as a result of their deeds and the study of
literature (Branch of learning) some obtain several species (yoni) of creatures for holding with the
body and others receive inertia like trees, creeper, mountain etc. immovable species.]
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He who is awake in those that sleep, The Person who fashions desire after desire—

That indeed is the Pure. That is Brahma.

That indeed is called the Immortal.

On it all the worlds do rest; And no one soever goes beyond it. This, verily, is That! .

[The super man (absoclute soul) provides for the consumption of all creatures according to their
deeds and remains awaken when all retires on their beds. That pure element is called non-perishing
perfect knowledge (Parabrahma) to which nobody may cross or go further than him. All worlds
(lokas) depend on him. This is that brahma (knowledge).] '

R gort wfast U & wfwu ayE
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[The Yama now explains that like absolute soul (Paramatman) the fire etc. elements also get
universal form through detachment.]

As the one fire has entered the world and becomes corresponding in form to every

form, so the one Inner Soul (antaratman) of all things is correspondmg in form to every
form, and yet is outside.

AT e S s T
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As the one wind has entered the world and becomes correspondmg in form to every
form, so the one Inner Soul of all things is correspondmg in form to every form, and yet is
outside. ' : » '

[Though wind enters in various things of this world in one*form, it still appears to us in different
forms (because of various shapes of different things). In the same way, Paramatman appears in

~various forms in the beings even then it is one and alone. This is also existed in the outer .
atmosphere. ] ‘ : RN T
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As the sun, the eye of the whole world, is not sullied by the external faults of the eyes.

So the one Inner Soul of all things is not sullied by the evil in the world, being external to
it.

[The indescribable bliss of recognizing the world-soul in one's own soul]
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The Inner Soul (antaratman) of all things, the One Controller, who makes his one form

manifold—The wise who perceive H1m as standing in oneself, they, and no others, have
eternal happiness!
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Him who is the Constant among the inconstant, the Intelligent among intelligences, the
One among many, who grants desires—

The wise who perceive Him as standing in oneself, they, and no other, have eternal
peace!
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"This is it!’—thus they recognize The highest, indescribable happiness. How, now, shall
I understand ‘this'?

Does it shine [of itself] or does it shine in reflection?
[The self-luminous light of the world]

qmqﬁ'mﬁwmhﬁaﬁwﬁmﬁswﬁm
T A O qe s vt faenfa ey n

The sun shines not there, nor the moon and stars,
These lightnings shine not, much less this (earthly) fire!
After Him, as He shines, do everything shine,
This whole world is illumined with His light.
Sixth Valli

The world-tree rooted in Brahman
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Its root is above, its branches below—This eternal fig-tree!
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That (root) indeed is the Pure. That is Brahman. That indeed is called the immortal one.
On it all the worlds rest and no one soever goes beyond it. This, verily, is That!

[Same liquid circulates from the roots of the tree, in leaves of the tree. The roots of immortal
tree in garb of the creation (Srsti) are above the infinite sky. The liquid circulated therefrom, appears
in varied forms when it reaches to the components of the creation.]

afeg T = e wor el gy wewd auvEd @ wfigrgar wafknn
Whatever there is, this whole world, was created from and moves in Life (prana).

The great fear, the upraised thunderbolt— they who know That, become immortal.
TR ST O | wafegey gy gegeiatd w13
From fear of Him fire (Agni) do burn. |
" From fear the sun (S\'lrya)' gives forth heat.
From fear both Indra and Wind (Vayu),
And Death (Mrtyu) as fifth, do speed along.
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[Degrees of perception of the Soul (Atman)]

If one has been able to perceive [Him] here on earth before the dissolution of the body,
according to that [knowledge] he becomes fitted for embodiment in the world-creations.
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As in a mirror, so is it seen in the body (atman);

As in a dream, so in the world of the fathers;

As if in water, so in the world of the Gandharvas (genii);
As if in light and shade, so in the world of Brahma.

[The pure heart is like a mirror viz. as the clear image of the article exposed to mirror is seen,
the image of Brahma (knowledge) looks clear in the puré heart. The image of Brahma does not look
clear in Pitrloka (parental world). Its reason is that the memory factor relating to pre-birth keeps their
relation with the relatives of pre-birth. In gandharvaloka too the image of Brahma looks indistinct
like the wares of the water because having involvement in material luxuries, the Brahma does not
appear apparent. But in brahmaloka (abode of knowledge) the image of soul and the supreme soul is
seen all apparent like the shadow and the sun.]

[The gradation up to the supersensible Person] -
T gerTE AR | ) JUARNEET W R T i
The separate nature of the senses, And that their arising and setting,
Is of things that come into being apart [from himself],

The wise man recognizes these, and does not sorrows.
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Higher than the senses (indriya) is the mind (manas);

Above the mindis the true being (sattva).

Over the true being is the Great Self [i.e. buddhi, intellect];

Above the Great is the Unmanifest (avyakta).
[Mind is superior than the sensory organs, wisdom is than the mind, the soul of the beings is than
the wisdom and the undescribable power is superior than the soul of the beings.]
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Higher than the Unmanifest, however, is the Person (Purusa).
All-pervading and without any mark (a-linga) whatever.
Knowing which, a man is liberated and goes to immortality.
T G fasfa wwwe T e vwata s
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His form (riipa) is not to be beheld. No one soever sees Him with the eye.
He is framed by the heart, by the thought, by the mind.

They who know That become immoratl.

[The method of Yoga, suppressive of the lower activity]
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When cease the five [Sense-] knowledge, together with the mind (manas),

And the intellect (buddhi) stirs not—that, they say, is the highest course.

[When the five sensory organs inéluding mind are concentrated in the element of soul and the
wisdom too becomes inactive, the stage is called the supreme position of the soul of the beings.]

at amfafa v ferfatmaromy someer wafs @ g awaresnig
This they consider as Yoga —The firm holding back of the senses.
Then one becomes undistracted. Yoga, truly, is the origin and the end.

v [The Soul incomprehensible except as existent]
da AT T U g 9 TR ST gaais T wY aguenadiigR ||
Not by speech, not by mind, not by sight can He be apprehended.
How can He be comprehended otherwise than by one's saying ‘He is'?
AT TS TWAT: | ST axayE: YEfdlies

He can indeed be comprehended by the thought ‘He is’ (ast#i) and by [admitting] the
real nature of both [his comprehensibility and his incomprehensibility].

When he has been comprehended by the thought ‘He is’ His real nature manifests itself.



KATHOPANISAD 33

[A renunciation of all desires and attachments the condition of immortality]
TET TS WA T AST e B o afsgdr waes e wuvd)
When are liberated all the desires that lodge in one's heart,

Then a mortal becomes immortal! Therein he reaches Brahman!

[The assumption of element (tattva bhava) is scattered unless the other passion are removed. An
integration of such assumption only leads to realise the god.]
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When are cut all, the knots of the heart here on earth, then a mortal becomes immortal!

— Thus far is the instruction.
I o T AT gaimia: qﬁam
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There are a hundred and one channels of the heart.

One of these passes up to the crown of the head.

Going up by it, one goes to immortality.

The others are for departing in various directions.
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A Person of the measure of a thumb is the inner soul (antaratman), ever seated in the

heart of creatures. Him one should draw out from one's own body like an arrow-shaft out
from a reed, with firmness.

Him one should know as the Pure, the Immortal—Yea, Him one should know as the
Pure, the Immortal.

This teaching, the means of attaining Brahma and immortality
Teguieht Aferchalse wean faamiat Smfafs @@ wem)
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Then Naciketas, having received this knowledge declared by Death, and the entire rule
of Yoga, attained Brahman and became free from passion, free from death.

And so may any other who knows this in regard to the Soul (Atman).

[Thus Naciketd became free from all perplexions and thus, by virtue of purity exonerated from
the cycle of the life and death thereby attained the knowledge (brahmatva). This became through the
learning predicted by the Yama.]
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This upanisad is brahmana part of the branch of Pippalada to the Atharvaveda. The six questions
asked by the eager disciples from Maharsi Pippalada and the answers given by him have been made
subject-matter of this upanisad. In the first question, Kabandhi wished to know about “Prana” (the
breathing) and “Rayi”. In second question, Bhargava has raised three questions about the basis of
subject (the public). Under the third question, Asvalayana has asked six questions regarding the
origin of Prana (breathing). In the fourth question, Gagrya has raised five quests regarding the soul of
the beings (Jivatma) and the supreme soul (Paramatman). Under the fifth question, Satyakama has
wished to know the worship of Orkara. Sixth question was raised by Sukesa in which curiosity
about the person equipped of sixteen arts has been made. At last, the questions: have expressed
gratitude for providing with the appropriate solutions to Maharsi Pippalada and prayed him.
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O gods! may we listen benevolent averments through our ears. May we see charming
scenes and having body with sturdy limbs, engage in the interests of god throughout life.
Indradeva (king of gods) be pleased with us, the sun-god do welfare, the Ganiradeva,
competent to remove the hurdles be at our support and lord Jupltcr enhance our knowledge
(asti bhava). Let three kind of fevers be cool-down.
First Prasna
Six questioners seek the highest Brahma from a teacher
3% TehYT O WG oIy Hedehtd: WIArEull o T SiHcagiIera antear defi:
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Sukes$an Bharadvaja and Saibya Satyakama and Sauryayanin Gargya and Kausalya,
Aévalayana and Bhargava Vaidarbhi and Kabandhin Katyayana— these, indeed, were
devoted to Brahma, intent upon Brahma, in search of the highest Brahma. Thinking ‘He,
verily, will tell it all,” with fuel in hand they approached the honourable Pippalada.
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To them then that seer (rsi) said : ‘Dwell with me (samvatsyatha) a year (samvatsara)
more, with austerity (fapas), chastity (brahmacarya), and faith (sraddha). Then ask what
questions you will. If we know, we will tell you-all.’ :
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(After living a year in the cottage of Pippaldda) Katyayana Kabandhi asked the sage
Pippalada— ‘Sir, whence, verily, are creatures here born?’
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Then Pippalada said to him— ‘The Lord of Creation (Prajapati), verily, was desirous of
creatures (offspring, praja). He performed austerity. Having performed austerity, he
produced a pair, matter (rayi, fem.) and life (prdna, masc.), thinking “These two will make
creatures for me in manifold ways.”

[Prana is an element of sense or the power that gives motion, the Rayi is nature that is able to
hold and provide several forms. In the most modern language, these can be known as life energy and
the matter. A combination or harmony of these two, originates the creation (Srsti).] '
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The sun, verily, is life; matter, indeed, is the moon.

Matter, verily, is everything here, both what is formed and what is formless. Therefore
material form (murti) indeed is matter.

The sun, identified with the life of creatures.

[The tangible source of breathing circulation is the sun on this earth. Being light giver and
motivator, the sun is in garb of Prana. The moon having lighted and motivated of the light from the
sun is the symbol of Rayi. All components of micro and macro nature are called Rayi.]
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Now the sun, when it rises, enters the eastern quarter. Thereby it collects the living
beings (prana) of the east in its rays. When it illumines the southern, the western, the
northern, the lower, the upper, the intervening quarters, when it illumines everything—
thereby it collects all living beings in its rays.
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That fire rises as the universal, all-formed life. This very [doctrine] has been declared
in the verse :—

ﬁ%&ugﬁmamémmm@ﬁﬁaml
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That sun is in all forms, basis of all, full of beams, omniscient, loyal to penance and

unique. That sun with its thousands rays, existing in hundreds of forms rises as the Prana
form to all living beings.
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[The year identified with the Lord of Creation; the two paths; of reincarnation and of
non-reincarnation] '

The year, verily, is Lord of Creation (Prajapati). This has two paths, the Southern and
the Northern. .

Now, those, verily, indeed, who worship, thinking “Sacrifice and merit are our work
(krta)!” They win only the lunar world. They, indeed, return hither again. Therefore those
seers (rsis) who are desirous of offspring go the Southern course. This matter (rayi) verily
it is, that leads to the fathers (pitryana).

[The term candra is formed of the speech “Cadi” which means “pleasure”. Appropriating,
energy with an objective of material pleasure, the men reproducing children are helpful in conducting
the cycle of life and death:]
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But they who seek the Soul (Atman) by austerity, chastity, faith and knoweldge—they
by the Northern course win the sun. That, verily, is the support of life-breaths. That is the
immortal, the fearless. That is the final goal. From that they do not return—as they say (iti).
That is the stopping [of rebirth]. As to that there is this verse (sloka) : — '

[The devotees establish solidarity with the supreme soul by appropriating their energy through
persuasion of the sun, the source of motivating energy, celibacy and obeisance etc. are to be
exercised in this process.]
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They speak of a father, five-footed, twelve-formed,

Rich in moisture, as in the higher half of heaven.

But others here speak of a sage in the lower half,

Set in a seven-wheeled, six-spoked [chariot].
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The month, verily, is the Lord of Creation (Prajapati). Its dark half, indeed, is matter;
its bright half, life. Therefore these seers (rsi) perform sacrifice in the bright half; other
people, in the other half.

[The light enhances in light fortnight. The desirous activity’s motive in light fortmght is the
activity of producing the energy. The motive for performance in dark fortnight is the activity of
energy appropriation.]
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Day and night, verily, are the Lord of Creation (Prajapati). Of this, day indeed is life;
the night, matter. Verily, they waste their life who join in sexual enjoyment by day; it is
chastity that they join in sexual enjoyment by night. :
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Food, verily, is the Lord of Creation (Prajapati). From this, verily, is semen. From this
creatures here are born. (Food is the direct source of creatures.)
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Now, they who practise this rule of Prajapati produce a pair.
They indeed possess that Brahma-world,
Who possess austerity (fapas) and chastity (brahmacarya),
In whom the truth is established.
%mﬁﬁwﬁm@aﬁwagﬁanﬁqw%ﬁman
To them belongs you stainless Brahma-world,

- In whom there is no crookedness and falsehood, nor trickery (maya).’

Second Prasna

Concerning the several personal powers and theif chiefest
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Then the native of Vidarbha country Bhargava asked Pippalada -
'Sir, how many powers (deva) support a creature?
How many illumine this [body]?
Which one again is the chiefest of them?’
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Pippalada said to Bhargava— ‘Space (akdsa), verily, is such a power (deva)—wind, fire,
water, earth, speech, mind, sight, and hearing, too. These, having illumined it, declare :
“We uphold and support this trunk (bdna)!”
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To them Life (prdna; the life-breath), the chiefést, said : “Fall not into delusion! I
indeed, dividing myself (afmanam) fivefold, support and sustain this body!”
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They were incredulous. He, from pride, as it were, rises up aloft. Now when he rises up,
then all the others also rise up; and when he settles down, they all settle down with him.

Now, as all the bees rise up after the king been when he rises up, and all settle down
when he settles down, even so speech, mind, sight and hearing. They, being satisfied, praise
Life (prana, the life-breath).

The Universal Life

TSR g U TR geaey arg:d qwqﬁlﬁtﬁé‘a TEEET & T 1

As fire (Agni), he warms. He is the sun (Strya).

He is the bountiful rain (Parjanya). He is the wind (Vayu).

He is the earth, matter (rayi), God (deva),

Being (sar) and Non-being (asat), and what is immortal.
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Like the spokes on the hub of a wheel, Everything is established on Life (prdna')v:——

The Rg verses, the Yajus formulas, the Saman chants,

The sacrifice, the nobility (ksatra), and the priesthood (brahman)!
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As the Lord of Creation (Prajapati), ydu move in the womb.

It is you yourself that are born again.

To you, O life, creatures here bring tribute—You, who dwell with living beings!

aFmiY afgam: for wermm w@Em s afe TemeEigrEmtaie

You are the chief bearer [of oblations] to the gods!

YOL_I are the first offering to the fathers!
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You are the true practice of the seers, descendants of Atharvan and Angiras.
5% wor! st wRisfa ufferm mwmfiEr wfa i sfaat ofquqn
- Indra are you, O Life, with your brilliance! Rudra are you as a protector!

You move in the atmosphere as the sun (Stirya), you Lord of lights!

TG TR W7 ¥ | anmﬁmﬂﬁwﬁﬁmgon
When you rain upon them, then these creatures of you, O Life,
Are blissful, thinking : "There will be food for all desire!"
T Wit fewre w1 e gEw: o 't g
A Vritya are you, O Life, the only seer, an eater, the real lord of all!
We are the 'givers of your food! You are the father of the wind (Matarisvan).

1 ¥ FEita wfafgar @ sy o = vy @ a w=te gae et b w6 deeig1
That form of you which abides in speech, which abi}des in hearing, which abides in
sight, and which is extended in the mind, make propitious! Go not away!

T a9 e P wefifeen me T we g R T s
This whole world is in the control of Life, even what is established in fhe third heaven!
As a mother her son, do you protect [us]! Grant to us prosperity (s*7) and wisdom
(prajaa)!’
[The earth is called the first, the space the second and the heaven or tridiva as the third.]
" Third Prasna
Six questions concerning a peron's life
mﬁqmﬂaﬁm TS| ST T WU S 7 FemTaTa eass i ? ST
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‘Then Kausalya A§valayana asked the sage Pippalada -
[i] “Whence, sir, is this life (prana) born?
[ii] How does it come into this body?
[iii] And how does it distribute itself (atmanam), and establish itself?
[iv] Through what does it depart? '
[v] How does it relate itself to the external?
[vi] How with reference to the self?’
o @ gty gfesisHitt aemsg @R
The sage Pippalada said him- “You are asking questions excessively. But you are pre-
eminently a Brahman— methinks (ifi). Therefore I tell you.
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[Generally, it is difficult to feel the element of Prana. Its origin and appropriation is more
difficult but only curious may understand it and the Rsi therefore, make clear that subject.]

3T UT WO S| T99T & Srafrsmarad Fahararaiares iz i
[i] The source of a person's life |
This life (prana) is born from the Spirit (Atman, Self).

[ii] Its embodiment

As in the case of a person there is this shadow extended, so it is in this case. By the
action of the mind [in one's previous existence] it comes into this body.

i ‘
[iii] Its establisment and distribution in the body as an overlord commands his

overseers, saying : “Superintend such and such villages,” even so this life (prana) controls
the other life-breaths one by one.

TRURISUH e ;N YREI AT ST mmﬁgﬁw@awnq&éﬂwm
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The out-breath (apana) is in the organs of excretion and'g‘cneration. The life-breath
(prana) as such (svayam) establishes itself in the eye and ear together with the mouth and
nose. While in the middle is the equalizing breath (samdna), for it is this [breath] that
equalizes [in dlstrlbutlon] whatever has been offered as food. From this arise the seven
flames.

TR A0 oM SEMCwIM e aEi o v mﬁ%ﬁm ARG AR IR
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In the hearth, truly, is the self (atman). Here there are those hundred and one channels.
To each one of these belong a hundred smaller channels. To each of these belong seventy-
two thousand branching channels (kita). Within them moves the diffused breath (vyana).

A 3T YU YU Tl AT U IO Aol
[iv] Its departure

Now, rising upward through one of these [channels], the up-breath (uddna)'leads in
consequence of good [work] (punya) to the good world; in consequence of evil (pdpa), to
the evil world; in consequence of both, to the world of men.

AR T & W WO Sgadw BN W WUmgUEe:| Uit ar Y
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[v and vi] Its cosmic and personal relations :

The sun, verily, rises externally as life; for it is that which helps the life-breath in the
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eye. The divinity which is in the earth supports a person's out-breath (apana). What is
between [the sun and the earth], namely space (akasa), is the equalizing breath (samdna).
The wind (Vayu) is the diffused breath (vydna).

A g a1 STHEETEIasT: | griafafanfa dwemm: ik

Heat (tejas), verily, is the up-breath (uddana). Therefore one whose heat has ceased goes
to rebirth, with his senses (indriya) sunk in mind (manas).

TR NTUTHTR STOTRSTET Ieh: | WETET ST {cTd Tidh Aol
Whatever is one's thinking (citfa), therewith he enters into life (prana). His life joined

with his heat, together with the self (atman), leads to whatever, world has been fashioned
[in thought]. ' '

T Td fogmnut 9g T T Wol SRS T wafd adw velieh: 11921

The knower who knows life (prana) thus—his offspring truly is not lost; he becomes
immortal. As to this there is this verse (sloka) :—

Fufmmaft © fage 99 TgEn sEw S99 Wore fammEaeege ey
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The sourée, the entrance, the location,
The fivefold extension,
* And the relation to self (adhyatma) of the life (prana)—

By knowing these one attains immortality! By knowing these one attains immortality!

Fourth Prasna
Concerning sleep and the ultimate basis of things
s & ettt T T ARy i T ? St S ? FW
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| Then Gargya, the grandson of sun raised a question before the sage Pippalada -

[i] *Sir, what are they that sleep in a person here?

[ii] What are they that remain awake in him?

[iii] Which is the god (deva) that sees the dreams?

[iv] Whose is the happiness?

[v] In whom, pray, are all things established?

T @ T T MR AHEsHETR a6l WRASuee TEhivatal
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[i] All sense-functions umﬁed in the mind during sleep
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To him then he said : ‘O Gargya, as the rays of the setting sun all become one in an orb
of brilliance and go forth, again and again when it rises, even so, verily, everything here
becomes one in mind (manas), the highest god.’

-Therefore in that condition (farhi) the person hears not, sees not, smells not, tastes not,
touches not, speaks not, takes not, enjoys not, emits not, moves not about. “He sleeps!” they
say. »

O QEAagy Jfd TEuel g of TS IFT sIMls gl Tareaearaie
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- [1i] The five life-functions, like sacrificial fires, slumber not

Life's fires, in truth, remain awake in this city.

The out-breath (apdna) is the Garhapatya (Householder's) fire. The diffused breath
(vyana) is the Anvaharyapacana (Southern Sacrificial) fire. The in-breath (prdana) is the
Ahavaniya (Oblation) fire, from "being taken" (pranayana), since it is taken (pranivate)
from the Garhapatya fire.

[Herein is expressing the process of offering in garb of the life that perpetuates in body.]

YZRIA: JTAEAEEA G TG F G| T g 9| S0y SPGeHae: ¥ O
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The equalizing breath (samana) is so called because it "equalizes" (samar nayati) the
two oblations : the in-breathing and the out-breathing (ucchvdasa-nihsvdisa). The mind,
verily, indeed, is the sacrificer. The fruit of the sacrifice is the up-breath (udana). It leads
the sacrificer to Brahma day by day.

W @ W wlenmEgwalt wegs qEEIuvEN g eyt JwfrTaiy
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[iii] The universal mind, the beholder of dreams

There, in sleep, that god experiences greatness. Whatever object has been seen, he sees
again; whatever has been heard, he hears again. That which has been severally experienced
in different places and regions, he severally experiences again and again. Both what has
been seen and what has not been seen, both what has been heard and what has not been
heard, both what has been experienced and what has not been experienced, both the real
(saf) and the unreal (a-sat)y— he sees all. He sees it, himself being all.

T LT ISTHITIYA Haehy 30 e T9aey qed s Taegd wafdiis Il
[iv] The brilliant happiness of dreamless sleep, in the mind's non-action '

When he is overcome with brilliance (fejas), then that god sees no dreams; then here in
this body arises this happiness (sukha).
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[v] The supreme Soul the ultimate basis of the manifold world and of the individual

As birds resort to a tree for a resting-place, even so, O friend, it is to the supreme Soul
(Atman) that everything here resorts :—
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Earth and the elements (matra) of earth, water and the elements of water, heat (zejas)
and the elements of heat, wind and the elements of wind, space and the elements of space,
sight and what can be seen, hearing and what can be heard, smell and what can be smelled,
taste and what can be tasted, the skin and what can be touched, speech and what can be
spoken, the hand and what can be taken, the organ of generation and what can be enjoyed,
the anus and what can be excreted, the feet and what can be walked, mind (manas) and
what can be perceived, intellect (buddhi) and what can be conceived, egoism (ahamkara)
and what can be connected with “me”, thought (citta) and what can be thought, brilliance
(tejas) and what can be illumined, life-breath (prana) and what can be supported.

W & I WE AT W AR W gl e g6 W WSeR STt
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Truly, this seer, toucher, hearer, smeller, taster, thinker (mantr), conceiver (boddhr)
doer, the conscious self (vijiiandtman), the person— his resort is in the supreme
imperishable Soul (Atman, Self).

mmqﬁw%vﬁg%mrﬂwﬁ%awa@ﬁwﬁw'nm
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Verily, O friend! He who recognizes that shadowless, bodiless, bloodless, pure
Imperishable, arrives at the Imperishable itself.

- He, knowing all, becomes the All. On this there is the verse (sloka) —

foren W Y3y W mwﬁmwnmmﬁa@@w' ¥ wEq:
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O friend! He who recognizes as the Imperishable

That whereon the conscious self, with all its powers (deva),

And the life-breaths (prdna) and the elements (bhata) do rest—

He, knowing all, into the All has entered.
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Fifth Prasna

Concerning the value of meditation on ‘Om’

3 & Yo Hewwm: wnnﬁgémwﬁ@mﬁmﬁmm'
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Later on Satyakaraa, son of Sibi asked Pippalada— ‘Verily, sir, if some one among men
here should meditate on the syllable O until the end of his life, which world, verily, does
he win thereby?

ﬁaml@émlwwawmmmﬁgﬁﬁﬁamﬁmm%iﬁuw

Then Pippalada said to him— ‘Verily, O Satyakama, that which is the syllable On is
both the higher and the lower Brahma. Therefore with this support, in truth, a knower
reaches one or the other.

T TESUEHNET ¥ 3 Yafauing SEmiEE T aisemyeE €
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If he meditates on one element [namely a], having been instructed by that alone he
quickly comes into the earth [after death]. The Rg verses lead him to the world of men.
There, united with austerity, chastity and faith, he experiences greainess.

s afg o wafe dwew wswfel agfifedy Ao @ amee faufimgm
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Now, if he is united in mind with two elements [namely a + u], he is led by the Yajus
formulas to the intermediate space, to the world of the moon. Having experlenced greatness
in the world of the moon, he returns hither again.

T TRAGHRONHERTTRAT T Jerrfveria @ afg g o) 9 weetEE
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Again, he who meditates on the highest Person (Purusa) with the three elements of the
syllable Om [namely a + u +m] is united ,With brilliance (tejas) in the sun. As a snake is
freed from its skin, even so, verily, is he freed from sin (papman). He is led by the Saman
chants to the world of Brahma. He beholds the Person that dwells in the body and that is
higher than the highest living complex. As to this there are these two verses (sloka) :- '

ot T e T SRR ST |
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The three elements are deadly when eémployed (mutually intertwined and-comprising
the death) ; One after the other, separately.
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In actions external, internal, or intermediate when they are properly employed, the
knower trembles not.

ERE agfiaie armfidsmer ga
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With the Rg verses, to this world; with the Saman chants, to the intermediate space;
With the Yajus formulas, to that which sages (kavi) recognize;

With the syllable Om in truth as a support, the knower reaches That

Which is peaceful, unaging, immortal, fearless and supreme!’

Sixth Prasna

Concerning the Person with sixteen parts
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Then Sukesan Bharadvaja asked him [i.e. Pippalada] : ‘Sir, Hiranyanabha, a prince of
the Kosalas, came to me and asked this question : “Bharadvija, do you know the Person
with the sixteen parts?” I said to the youth : “I know him not. If I had known him, would I
not have told you? Verily, he dries up even to the roots, who speaks untruth. Therefore it is

not proper that I should speak untruth.” In silence he mounted his chariot and departed. I
ask it of you : “Where is that Person?”

T T g gear: TN Wk | TEur e Sevehen: SWaitdiR i

To him he then said : ‘Even here within the body, O friend, is that Person in whom they
say the sixteen parts arise.

T Skl HRTHETChI okl Wy sHitrn yfafge sfsramifanz

He [i.e. the Person] thought to himself : “In whose departure shall I be departing? In
whose resting firm, verily, shall I be resting firm?”

T UGS VTl W areate: gl asauergE qu W s
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He created life (prana); from life, faith (sraddha), space (kha), wind light, water earth,
sense-faculty (indriya), mind, food; from food, virility, austerity, sacred sayings (mantra),
sacrifice, the worlds; and in the worlds, name [i.e. the individual]. '
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As these flowing rivers that tend towards the ocean, on reaching the ocean, disappear,
their name and form (nama-ripa) are destroyed, and it is called simply “the ocean”—even
so of this spectétor these sixteen parts that tend toward the Person, on reaching the Person,
disappear, their name and form are destroyed, and it is called simply “the Person”. That one
continued without parts, immortal! As to that there is this verse :—
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Whereon the parts rest firm; Like the spokes on the hub of a wheel—

Him I know as the Person to the known! So let death disturb you not!’

ARERAEREERAa ga 3¢ Ta: Tt |

Pippalada said to them— ‘Thus far, in truth, I know that supreme Brahman. There is
naught higher than It.

T e fg o foar Ssweunfommm: woun arEdfa W wowgfawn T
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They praised him and said : “You truly are our father— you who lead us across to the
shore beyond ignorance.’

" I
*



5. MUNDAKOPANISAD

KREEILIELES

This Upanisad is related with Saunkiya branch of the Atharvaveda. There are three Mundaka’s in
it and every Mundaka contains two parts. The connotation of the term ‘Mundaka’ is the knowledge
that rectifies the mind conceiving of thoughts thereby releasing from ignorance. The Rsi Angira has
made Saunaka to understand the Para and Apard learning (vidya). In the first part of the first
Mundaka, the pard and apard learning has been described as the colloquy of Rsi just after the
tradition of the Brahmavidya. Herein the realisation of Brahman through Paravidya and the origin of
world by the supreme god has been described. In the second part the Apara vidya, the offering and its
fruits, detachment from the luxuries and the teacher loyal to the Brahma and the eligible disciple has
been told as sine-qua-non for conjointly for the realisation of knowledge. In second Mundaka, the
origin of world through the knowlédge in garb of the splinter of the fire and its drowning has been
described. The significance of the feature of Brahma and the attainment of Brahma has been
described as the bow in garb of Ormkara and an arrow of the soul can hit the target of the supreme
soul. In the third Mundaka, realisation of knowledge by the purification of heart and the position of
expert in knowledge or realisation as also significance has been described by giving example that the
" body in garb of tree and two birds in garb of the supreme soul.
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First Mundaka
Preparation for the knowledge of Brahman

Part- 1
The line of tradition of this knowledge from Brahma himself

3 FE YAET Yo HovE fawer wat ga T
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Brahma arose as the first of the gods—The maker of all, the protector of the world.
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He told the knowledge of Brahma (brahma-vidyd), the foundation of all knowledge, to
Atharva[n], his eldest son.
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What Brahma taught to Atharvan, even that knowledge of Bral.man, Atharvan told in
ancient time to Angira.

He told it to Bharadvaja Satyavaha; Bharadvaja to Angiras—both the higher and the
lower [knowledge].

ViR g & weresfgT faftague=: wes)
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Saunaka, verily, indeed, a great householder, approached Angiras according to rule, and
asked : ‘“Through understanding of what, pray, does all this world become understood, sir?’

[This is Saunaka's quest for the clue to an understanding of the world]
T ¥ graren 3 fag afersy ot ¢ o1 agefad) sefa w Sem wnn
[Two kinds of knowledge ! the traditions of religion and the knoweldge of the eternal]

To him then he said ! ‘“There are two knowledges to be known—as indeed the knowers
of Brahma are wont to say : a higher (para) and also a lower (apara).

T Fael a9de: gmagisgdas: foRn we sl fesh o= Sfatata e
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Of these, the lower is the Rgveda, the Yajurveda, the Samaveda, the Atharvaveda,

Pronunciation (s7ksd), Ritual (kdlpa), Grammar (vydkarana), Definition (nirukta),
Metrics (chandas), and Astrology (jyotisa).

Now, the higher is that whereby that Imperishable (aksara) is apprehended.
uRuyafa €1

That which is invisible, ungraspable, without family, without caste (a-varna)—

Without sight or hearing is It, without hand or foot,

Eternal, all-pervading, omnipresent, exceedingly subtile;

That is the imperishable, which the wise perceive as the source of beings.

TN Gl g © o foremmiees: dvat
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As a spider emits and draws in [its thread],

As herbs arise on the earth,
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As the hairs of the head and body from a living person,
So from the Imperishable arises everything here.

AU S T AT FESIrE|
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By austerity (fapas) Brahma becomes built up.

From that, food is produced; From food— life-breath, mind, truth, the worlds,
immortality too in works.

q: AT VAT WA q0: | TR A €U o SR
He who is all-knowing, all-wise, Whose austerity consists of knowledge—

From Him are produced the Brahma here, [Namely] name and form, and food.

[The perfect knowledge has nobody. The penance made through it therefore, cannot be
understood on the basis of material trends in vogue. Whatever motion he does in the position of
ceaseless peace and inaccessible stage by virtue of resolution is his penance.]

Purt -2
: All the ceremonies of religion scrupulously to be practised
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This is the truth :— The works which the sages (kavi) saw in the sacred sayings
(mantra, i.e. Vedic hymns).

Are manifoldly spread forth in the triad [of the Vedas].
- Follow them (dcaratha) constantly, ye lovers of truth (satvakama)!
This is your path to the world of good deeds.

T Ao g ey s
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When the flame flickers, after the oblation fire has been kindled,
Then, between the two portions of melted butter, his oblations
One should throw—an offering made with faith (sraddha).
RIS IS HPLEH L UL LRI LE BRI R RO Rl
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If one's Agnihotra sacrifice is not followed by the sacrifice of the new moon and of the
full moon, by the four-months sacrifice, by the harvest sacrifice, if it is unattended by
guests, or not offered at all, or without the ceremony to all the gods, or not according to
rule, it destroys his seven worlds.
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The Black (kalr), and the Terrible, and the Swift-as-Thought, The Very-red, and the
Very-smoky-coloured, '

The Scintillating, and the All-formed, divine one,
Are the seven so-called flickering tongues [of flame].
TAY T2 YITHEY JeThTe! S1gaal Qega]
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If one performs sacrifices when these are shining,
Offering the oblations at the proper time, too,
These (flames) as rays of the sun lead him
To where is resident the one lord (pati) of the gods.
TR g geeg: gue enfids e agfa
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Saying to him “Come! Come!” the splendid offerings
Carry the sacrificer with the rays of the sun,
Addressing pleasant speech, praising, aﬁd saying :
“This is your meritorious (punya) Brahma-world, gained by good works.”
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Unsafe boats, however, are these sacrificial forms,

The eighteen, (16 Rtvija, Yajamana and wife of Yajamana) in which is expressed the
lower work. :

The fools who approve that as the better,

Go again to old age and death. (It means the sacrificial forms are ineffective against
rebirth).
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Those abiding in the midst of ignorance,

Self-wise, thinking themselves learned,

Hard smitten, go around deluded,

Like blind men led by one who is himself blind.
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Manifoldly living in ignorance, they think to themselves, childishly : “We have
accomplished our aim!”

Since doers of deeds (karmin) do not understand, because of passion (rdga),
Therefore, when their worlds are exhausted, they sink down wretched.
FHIYH AR Ay T aEa= We: |
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Thinking sacrifice and merit is the chietest thing,
Naught better do they know—deluded!
Having had enjoyment on the top of the heaven won by good works,
They re-enter this world, or a lower.
A g A Puag=ud yn feagran derert ov: |
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They who practise austerity (tapas) and faith (sraddha) in the forest.
The peaceful (santa) knowers who live on alms,
Depart passionless (viraja) through the door of the sun,
To where is that immortal Person (Purusa), even the imperishable Spirit (Atman).
T{ied SR AT TS : FHal
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[ThiS knowledge of Brahman to be sought properly from a qualified teacher]
Having scrutinized the worlds that are built up by work, a Brahman
Should arrive at indifference. The [word] that was not made is not [won] by what is
done. ’
For the sake of this knowledge let him go, fuel in hand,

To a spiritual teacher (guru) who is learned in the scriptures and established on
Brahman. '
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Such a knowing [teacher] unto one who has approached properly,
Whose thought is tranquilized, who has reached peace,

Teaches in its very truth that knowledge of Brahma

Whereby one knows the Imperishable, the Person, the True.
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Second Mundaka
The Doctrine of Brahma-Atman
Part-1
The Imperishable, the source and the goal of all beings
A T YA EER(CIgT: HEeyl: YWa euT: auefgfasn: | e
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This is the truth :—

As, from a well-blazing fire, sparks by the thousand issue forth of like form, so from
the Imperishable, my friend, beings manifold are produced, and thither also go.

foet T T ORI @ | ST EE: Y SR TR
Heavenly (divya), formless (a-mirtta) is the Person (Purusa).

He is without and within, unborn, breathless (a-prdana), mindless (a-manas), pure
(Subhra), higher than the high Imperishable.

TATTETE 0N T S fntor = @ argsaitay: gl feaer aiftotiu
From Him is produced breath (prdna), mind (manas), and all the senses (indriya), space
(kha), wind, light, water and earth, the supporter of all.

[Prana, mind and all sensory organs arise from this eternal Brahman. This is the source of the
human person and of the cosmic elements.]

sifrt ey Tl fawn: sy afagae aer) ‘
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The macrocosmic Person— "

Fire is His head; His eyes, the moon-and sun;

The regions of space, His voice, the revealed Vedas;

Wind, His breath (prana), His heart, the whole world. Out of His feet,
The earth. Truly, He is the Inner Soul (Atman) of all.

FeTEre: wftE T g S sl g
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From Him [proceeds] fire, whose fuel is the sun; From the moon (Soma), rain; herbs,

on the earth.

The male pours seed in the female. Many creatures are produced from the Person
(Purusa).

Tenge: Ak den T we waar g
Yooty IS ST |H I Ta I g1 & 1
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From him the Rg verses, the Saman Chant, the sacrificial formulas (yajus), the
initiation rite (diksa). :

And all the sacrifices, ceremonies and sacrificial gifts (daksina),
The year too, and the sarcificer (Yajamana), the worlds (Lokas)
Where the moon (Soma) shines brightly, and were the sun. (Thus he is the source of all
religious rites)
O AT Sge UIHAT: WA Age: v st
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From Him, too, gods are manifoldly produced.
The celestials (Sadhyas), men, cattle, birds,
The in-breath and the out-breath (prandpanau), rice and barley, austerity (tapas),
Faith (sraddha), truth, chastity, and the law (vidhi).
TR UM A ARG W 96 g
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From Him come forth the seven life-breaths (prana),
The seven flames, their fuel, the seven oblations,
These seven worlds, wherein do move
The life-breaths that dwell in the secret place [of the heart] placed seven and seven.
[According to Acarya Sankara the even Prana (two eyes, two ears, two nostrils, a tongue.]
I TR fray adsomeeEs fowe: wdem
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From Him, the seas and the mountains all.
From Him roll rivers of every kind.
And from Him all herbs, the essence, tob,
Whereby that Inner Soul (antaratman) dwells in beings.

ey TaE faer @ aw g vy
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- The Person (Purusa) himself is everything here :
Work (karman) and austerity (tapas) and Brahman, beyond death.
He who knows That, set in the secret place [of the heart]— |
He here on earth, my friend, rends asunder the knot of ignorance.
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Part -2
The all-inclusive Brahman
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Manifest, [yet] hidden; called ‘Moving-in-secret’;

The great abode! Therein is placed that which moves and breaths and winks.
What that is, know as Being (sad) and Non-being (a-sad),
As the object of desire, higher than understanding,

As what is the best of creatures!

TefrERuREs U] @ aftime e sifw
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That which is flaming, which is subtler than the subtle,

On which the worlds are set, and their inhabitants—

That is the imperishable Brahma. It is life (prana), and It is speech and mind. That is
the real. It is immortal.

It is [a mark] to be penetrated. Penetrate It, my friend!

[A target to be penetrated by meditation on ‘Or’]
qIErEIIEe HeTel VI Ui daei
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Taking as a bow the great weapon of the Upanisad,
One should put upon it an arrow sharpened by meditation.
Stretching it with a thought directed to the essence of That,
Penetrate that Imperishable as the mark, my friend.

TUTE g3: YRI ST e ARRAgead| SIWUN Jge PREEIEl Tl ¥l

The mystic syllable Om (pranava) is the bow. The arrow is the soul (dfman). Brahma is
said to be the mark (laksya). By the undistracted man is It to be penetrated. One should
come to be in It, as the arrow [in the mark]. The immortal Soul, the one warp of the world
and of the individual.

gferal: gfre arafemd o w9 o wd:
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He on whom the sky, the earth, and the atmosphere are woven, and the mind, together
with all the life-breaths (prana),
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Him alone know as the one Soul (Atman). Other words dismiss. He is the bridge to
immortality.

3T 39 TWATH UZAT I AST: W TEISAI qgaT A |
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Where the channels are brought together
Like the spokes in the hub of a wheel—
Therein he moves about, Becoming manifold.
Om! thus speaking meditate upon the Soul (Atman).
Hail to you! go to the bank beyond darkness.

7: el WAy afem gfe G garq | = wfif:)
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He who is all-knowing, éll-wise, whose is this greatness on the earth— He is in the
divine Brahma city and in the heaven established! The Soul (Atman)!

Consisting of mind, leader of the life-breaths and of the body,

He is established on food, controlling the heart.

By this knowledge the wise perceive; The blissful Immortal that gleams forth.
firer gemafivse aaayrEn: | Qe T ST afrey el ¢

When He is seen— both the higher and the lower, the knot of the heart is loosened, all
doubts are cut off, and one's deeds (karman) cease.

ey W fort s Freme) ARy Sfae SRRy faginen
In the highest golden sheath is Brahma, without stain, without parts. Brilliant is It, the
light of lights— That which knowers of the Soul (Atman) do know!

T T gat e T Sganes S o wif| Fdsamt:g
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The sun shines not there, nor the moon and stars;
These lightnings shine not, much less this [earthly] fire!
After Him, as He shines, do everything shine.
This whole world is illumined with His light.
Y e afmein s 9w aeeg et afem e

Brahman, indeed, is this immortal. Brahma before, Brahma behind, to right and to left.
Stretched forth below and above, '

Brahma, indeed, is this whole world, this widest extent.
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Third Mundaka
(The Way to Brahman)
Part-1
Recognition of the Great Companion, the supreme salvation

T Ut T @ GO gt TieEs
T Tt T sty 2
Two birds, fast bound companions,

Clasp close the self-samé tree.

Of these two, the one eats sweet fruit;

The other looks on without eating.
TR 3 gt Fresven vt gemE
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On the self-same tree a person, sunken, Grieves for his impotence, deluded; When he
sees the other, the Lord (isa), contented,

And his greatness, he becomes freed from sorrow.
T T T TEEUT TS TE JRrE)
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When a seer sees the brilliant Maker, Lord, Person, the Brahma-source, Then, being a
knower, shaking off good an evil,

Stainless, he attains supreme identity (sdmya) [with Him].

WU A 7 T e T
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Truly, it is Life (prana) that shines forth in all things!
Understanding this, one becomes a knower There is no superior speaker.
Having delight in the Soul (Atman), having pleasure in the Soul, doing the rites,
YA STRIEUT S ST WA garesor Fem)
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This Soul (Atman) is obtainable by truth, by austerity (tapas),

By proper knowledge (j7iana), by the student's life of chastity (brahmacarya) constantly
[practised].

Within the body, consisting of light, pure is He

Whom the ascetics (yati), with imperfections done away, behold.
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Truth alone conquers, not untruth.
By truth is laid out the path leading to the gods (devayana)
By which the sages whose desire is satisfied ascend

To where is the highest repository of truth.

J¢u AfEeaHieey QerTE qegerad faw
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Vast, heavenly, of unthinkable form, And more minute than the minute, it shines forth.
It is farther than the far, yet here near at hand,

Set down in the secret place [of the heart], even here among those who behold [It].

T R TEN AT T TG HHOT A
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Not by sight is It grasped, not even by speech,
Not by any other sense-organs (deva), austerity, or work.
By the peace of knowledge (jiidna-prasada), one's nature purified—
In that way, however, by meditating, one does behold Him who is without parts.
TEISURIEHT <l sifeeeat afemsmr: wgpen e
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That subtile Soul (Atman) is to be known by thought (cetas)
Wherein the senses (prdna) fivefoldly have entered.
The whole of men's thinking is interwoven with the senses.

When that is purified, the Soul (Atman) shines forth.

4 4 oirch T Wit favTe: wa iy &
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Whatever world a man of purified nature makes clear in mind, And whatever desires he

desires for himself— That world he wins, those desires too.

Therefore he who is desirous of welfare should praise the knower of the Soul (Atman).

[An important mystery herein is revealed. The man who wishes for the worldly pleasures and
exerts all possible in the direction, feels pleasure of collecting them considering it an achievement.
The man of sacrosanct heart receives that pleasure merely when he resolute. The former persons who
seek their pleasure in collection of material luxuries therefore, should follow the metaphysician
considering him the supreme soul.]
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Part -2
Desires as the cause of rebirth

¥ Jeaed g am I fa ffed wife gum
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He knows that Supreme Brahma-abode,
Founded on which the whole world shines radiantly.
They who, being without desire, worship the Person (Purusa)
And are wise, pass beyond the seed (sukra) [of rebirth] here.

FHE: HHIS TIHE: § HEST qF T3
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He who in fancy forms desires,

Because of his desires is born [again] here and there.

But of him whose desire is satisfied, who is a perfected soul (krtatman),
For him all desires here on earth vanish away.

The Soul (Atman) known only by revelation to His own elect
AT WereA S T W T g ol
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This Soul (Atman) is not to be obtained by instruction,
Nor by intellect, nor by much learning.
He is to be obtained only by the one whom He chooses;

To such a one that Soul (Atman) reveals His own person (tanim svam).

[The methods attaining material knowledge are not the methods for attaining the metaphysics.
The material knowledge is like the matter, attainable through the manual or metal labour.
Metaphysics is sensitive (related to super-conscious) and it reveals its nature ipso-facto when the
devotee is found eligible].
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This Soul (Atman) is not to be obtained by one destitute of fortitude,
Nor through heedlessness, nor through a false notion of austerity (fapas).
But he who strives by these means, provided he knows—

Into his Brahma-abode this Soul (Atman) enters.

HYTEYET FAJET: HaTdHl AT J9: |
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Attaining Him, the seers (rsi) who are satisfied with knowledge,
Who are perfected souls (krtatman), from passion free (vita-raga), tranquil—
Attaining Him who is the universally omnipresent, those wise,
Devout souls (yuktatman) into the All itself do enter.
. JemfamgEaat: e g
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They who have ascertained the meaning of the Vedanta-knowledge.
Ascetics (yati) with natures purified through the application of renunciation (samnydsa-
yoga)—
They in the Brahma-worlds at the end of time are all liberated beyond death.
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Gone are the fifteen parts according to their station,

Even all the sense-organs (deva) in their corresponding divinities!

One's deeds (karman), and the self that consist of understanding (vijAdna-maya
atman)— All become unified in the supreme Imperishable.

[In Prasnopanisad 6.4, the fifteen arts have been described as five elements including ether etc.,
cereal, semen, sensory organs, mind, obeisance, penance, hymns, deeds, loka and the name. If
someone wants to dedicate himself in knowledge, he should firstly abandon the ego relating to his
arts achievements (expertise) and let them surrender to the God. Only then the soul of living
organism can be dedicated to that supreme soul.]

T T WEAET: QRSW Tesfa e fawm
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As the flowing rivers in the ocean, disappear, quitting name and form,
So the knower, being liberated from name and form, Goes unto the Heavenly Person,
higher than the high.

T AT I T g 9 R wafd TeEiage wafl
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He, verily, who knows that supreme Brahman, becomes very Brahman. In his family no
one ignorant of Brahman arises.

He crosses over sorrow. He crosses over sin (pdpman). Liberated from the knots of the
heart, he becomes immortal. -

ARG SR~
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[The rewards and the requisite conditions of this knowledge of Brahma]

This very [doctrine] has been declared in the verse :—

They who do the rites, who are learned in the Vedas, who are intent on Brahma,

They who, possessing faith (sraddhayan), make oblation of themselves, even of the one
seer —

To them indeed one may declare this knowledge of Brahma,

When, however, the Mundaka-vow has been performed by them according to rule.’

LAY OIEAT: raTe AeeeIUTgaIs e | T0: TOEfae] T0: TOuskias: 1 ¢3!

This is the truth. The seer (rsi) Angiras declared it in ancient time. One who has not
performed the vow does not read this.

Adoration to the highest seers!

Adoration to the highest seers!

TR eicH]
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This upanisad is a part of the subject-matter in Atharvaveda. In this upanisad, it has been
presumed that the whole universe is addressed under the syllable Om. It has been considered as best
symbol to the absolute soul and a knowledge pertaining to this very syllable. The syllable Orh has
been described with all the application it bears within and the echos it governs. This upanisad is
distinct as compared with the verbosity of the older upanisad. As opposed to the most of the upanisad
of the Atharvaveda, the Mandukyopnisad makes a more enthusiastic impression because it
distinguishes only 3 ‘and not 3 and a half moras in the word Or. This upanisad furnishes the proof
for this thesis of providing with the supremacy to the syllable Om.

It says the word is Brahma, Brahma is Atman, the Atman is the sound Orh because its moras
correspond the four quarters or feet i.e. the four stages of Atman. These four stages are— the waking,
Vai$vanara in which the Atman perceives outward? The dream state, Taijas in which the Atman
perceives inward, 3-the deep sleep, Prajiia i.e. the Brahmana for the time being, 4-this fourth is the
extinction of the word expanse not affected unconsciously -as in the third state but with consensus. At
the first state, the A corresponds of Om; the 2nd, the U; the 3rd the M and the 4th, without an
element.

The mystic symbolism of the word ‘O’
sMficreerfie:wd TEvaTeE Y FasfaEfe qedigt @ TwrateheEd
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Om! This syllable is this whole world.
Its further explanation is :—
The past, the present, the future—everything is just the word Om. v
And whatever else that transcends threefold time— that, too, is just the word Om.

[What has been described by the above hymn is a scope of syllable Om that embeds within it all
the visible as also invisible objects of this universe. [t envisages that this universe as also the
knowledge that identity with it as also the cycle of time classified in present, past and future are also
the part and parcel of the syllable Or. All elements as found in this universe are also the form of this
significant syllable.]
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For truly, everything here is Brahma; this self (dtman) is Brahma. This same self has
four fourths. ‘

[It has been conveyed that knowledge is supreme because all kinds of presumptions,
assumptions, as also the perceptions get their worth when the knowledge get in touch with the soul
and the soul govern the body. The location, the property as also-the effects of all the four feet of the
knowledge and the soul have been described in the successive hymns.]

IR afg 9 quTg THREuaTE: SerEgH: T99: e

The waking state (jagarita-sthana), outwardly cognitive, having seven limbs, having
nineteen mouths, enjoying the gross (sthila-bhuj), the Common-to-all-men (vaisvanara), is
the first fourth.

[The first feet of the knowledge and the soul in consonance with its effects has been described in
the above hymn. Assuming the first feet as conducting all the affairs of this universe, it has been told
that as the director should always keep himself alert and well aware of his affairs, conversant with the
outer knowledge and well intelligent with all the 7 premier issues (These have been described as 7
lokas or the 7 rays), he should have 19 kinds of styles to give way to the expressions regarding the
affairs and should take the cognizance of the consequential effects or the results in the other words
show that these consequences may be leaden with the contextual fruits which may be distributed
among all units engaged and assigned with the specific part of the issues as a whole. The Vaisvanara
or the director of this universe has been presumed ever awaken i.e. intelligent with exterior objects of
this universe and a shining personality bearing 7 kinds of intelligence or the crystallized knowledge
‘of all pros and cons conducted in this universe. Vaisvanara or the director of this universe has 19
mouths i.e. manner of expressions consisting of 10 sensory organs, 5 pranas (breathing) and the 4
kinds of the feelings in the heart. He is responsible for the results obtained under his direction from
the universe and the objects dwelling in it.]

WA U@l THHauiaya: safawmys dodl G s

The dreaming state (svapna-sthdna), inwardly cognitive, having seven limbs, having
nineteen mouths, enjoying the exquisite (pravivikta-bhuj), the Brilliant (faijasa), is the
second fourth.

[The base to stand for this 2nd foot has been told this mortal world yet it has inner eyes or
intuiticn by virtue of which this foot is competent enough-to know everything regarding the word
which has no visible shape and form. The objects of luxuries that it enjoys with are also in micro
form which cannot be seen by the mortal living organisms. It has been told that always illuminating
this hymn conveys that the knowledge has the 2nd foot which has no bearing with the mortal world.
However, it has been presumed that its base also stands the earth or this ever-perishing world.]
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If one asleep desires no desire whatsoever, sees no dream whatscever, that is deep sleep
" (susupta).
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The deep-sleep state (susupta-sthana), unified (eki-bhiita), just (eva) a cognition-mass
(prajiiana-ghana), consisting of bliss (ananda-maya), enjoying bliss (ananda-bhuj), whose
mouth is thought (cetas-), the Cognitional (prdjria), is the third fourth.

[The knowledge as it is equipped with excellent powers, its holder or the possessor could
however be intelligent extraordinarily. However, he could have no choice of interest to think about or
enjoy the worldly luxuries. As everyone knows that the dreams are merely representative of the
thoughts as well as passions never fulfilled in the daylight, it is but natural that the learned person as
he accepts the objects by their facts and not by imagination. When the power to analyse the facts is
with an intelligent man, his mind will never be so looming-in the trench of imagination and there
would be no place for dreams at night. Again the learned person however sleepy, never losses his
power of concentration because of well checked on his senses. As the men lives under the
illuminating sun, it is natural that he will always be happy least caring for the worldly feelings or the
calculations of the events and incidence. Such illuminating face fellow is the 3rd foot of knowledge
or in other words, an ascetic who has passed the 3 standards of the knowledge or the fact.]
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This is the lord of all (sarvesvara). This is the all-knowing (sarva-jfia). This is the inner
controller (antar-yamin). This is the source (yoni) of all, for this is the origin and the end
(prabhavapyayau) of beings.

[The knowledge herein has been described above all. It has been told that it is the cause of
creation, nutrition as also the disruption. The movable as well as the immovable objects, visible or
invisible whatever their form, all get their origination from the knowledge. It is the beginning the
extension as,also the conclusion of everything that comprises of or compounded this world as a
whole. The cause and effect theory widely accepted by the scientists embedded in the ever extended
scope. of knowledge.]
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Not inwardly cognitive (antah-prajiia), not outwardly cognitive (bahis-prajiia), not
both-wise cognitive (ubhayatah-prajia), not a cognition-mass (prajiana-ghana), not
cognitive (prajiia), not non-cognitive (a-prajiia), unseen (a-drsta), with which there can be
no dealing (a-vyavaharya), ungraspable (a-grahya), having no distinctive mark (a-laksana),
non-thinkable (a-cintya), that cannot be designated;"(a-vyapades’ya), the essence of the
assurance of which is the state of being one with the Self (ekatmya-pratyaya-sara), the
cessation of development (prapaiicosama), tranquil (s’dnta);.behign (siva), without a second
(a-dvaita)—{such] they think is the fourth. He is the Self (Atman). He should be discerned.

[The fourth foot of the knowledge or Brahma has been explained here in its entirity. As the
hymn itself convey the idea, the fourth step if it is accessed by the ascetic, the characteristics as
appear in his personalia are that he becomes scot-free from knowing about anything. This is the
reason why this fourth foot of knowledge has been explained as unaware of internal or external
happening. It is, indeed, appeared in the ascetic that he has no meaning for having any option
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because his mental powers at that stage merge into one and there is no scope for the other. At this
stage, the senses by which intelligence and ignorance are defined, loss their identity in toto. He
becomes such an idol to which neither fine sensory organs i.e. eyes, ears, mouth, nose and skin nor
the five functionary organs i.e. mouth, belly, anus, hands and feet can motivate or divide anyway or
in any form whatsoever. At this stage of penance, activities of any kinds have no meaning, the
criterion cannot measure this stage as also it is the stage where no limit for thinking can be prescribed
and nothing can be said in appreciation to this stage. There are only experiences that this subject
(ascetic) only feels but cannot describe as to what has been felt by him. Naturally, with so many
characteristics this subject could have no cognizance whatsoever taken by the common mass of this
material world and such a subject enjoying the fourth foot of the knowledge will attain the peace,
welfare and at this stage, there will be no chaos or the common circumstances. As we see, this
upanisad i.e. Mandukyopanisad has described this systematic and ascendant stages for the ascetics
and the knowledge in itself has been described as the supreme lord, supreme soul as also bearer of
the recognition of the'power itself. The worldly feelings and pains are only for those who reside here
but the knowledge having its peculiar essence makes the subject scot-free from the mortal senses.
Lastly, the hymn expects that this fourth foot of knowledge is only worth-knowing because the rest
are otherwise than knowledge is ever perishing.]
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This is the Self with regard to the word O, with regard to its elements. The elements
(madtra) are the fourths; the fourths, the elements : the letter a, the letter u, the letter m.

[In this hymn, the moras of the knowledge or the soul appeared in their multi-meanings. Three
moras i.e. a, u, m are rested with the syllabie Om. This word in itself is three-dimensional. According
to the theory of relativity, there are three dimensions— 1. The Time, 2. The Voiume and 3. The Mars
respectively. The first dimension i.e. Time also bears three moras i.e. the past, the present and the
future. The 2nd dimension i.e. Volume also bears 3 other dimensions like the length, the width and
the height in itself. In internal property of a man, we also see that there are mainly three kinds of
priorities i.e. Sat (cool-temperament), Raja (ambitious temperament) and Tama (aggressive
temperament). What this description envisages is that this knowledge or in other words, the Brahma
has been revealed in three moras. There are a number of other facts found in 3 species, some of them
are~ The study is also consisting of reading, writing and learning, the age of human being has also 3
dimensions— childhood, the youth and the old, the necessity as per the well-settled theorem by
Economics is also comprised of 3 dimensions i.e. passion for anything, Assessment of the material
requirements and the third promptness in use of the material to satisfy the passion.]
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The waking state, the Common-to-all-men, is the letter a, the first element, from dpti
(‘obtaining’) or from dadimatva (‘being first’).
He obtains, verily, indeed, all desires, he becomes first— he who knows this.

[As this first foot of knowledge i.e. Vaisvanara has been described in the opening lines of this
upanisad, this hymn again highlights the reasons for having it the first foot of the knowledge. It
clarifies that the Vaisvanara stage of the ascetic is well-aware of the material senses and thus it is just
beginning therefore, described as the first stage or the first foot of the anus. The ascetic who arrives
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at Vais$vanara actually possesses the skills and expertise in the field or what he does his efforts. In
material achievements, this part of knowledge makes a man to get on the outstanding success in his
life and guarantees a topmost place wherever are to which he wants to achieve. Thus, this stage have
been full of material sciences is benevolent and most advantageous for the material achievement.
However, the scope is only confined to the particular ambition and the goal as well.]
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The sleeping state, the Brilliant, is the letter u, the second element, from utkarsa
(‘exaltation’) or from ubhayatva (‘intermediateness’).

He exalts, verily, indeed, the continuity of knowledge; and he becomes equal (samana);
no one ignorant of Brahma is born in the family of him who knows this.

[This upanisad herein describes the position of a man who makes himself able to stand on the
2nd steer of the knowledge. It explains that it is the middle stage of a man where the two words (The
material and the metaphysical) are well-known to and the acquirer of the 2nd foot have excellent
power of imagination. When this is the position, it is but certain that the man could have balanced
ideas and he could establish an equal parameters for the both senses i.e. material senses and the
metaphysical senses. In other words, we may say that he will be the best known person to how one
should pass his worldly life. Thus, his life will act like a balance where one side is the wait of dignity
and the other side, the worldly affairs and achievements as well. This is the reason for telling this
stage as Tejas. All kinds of school of thoughts assemble to such a mind and the accumulated stream
like Brahmaputra of Assam ultimately merges into the ocean of knowledge. What it conveys nothing
than telling that such a man reaps the highest achievements in his worldly life and again destines to
higher position in heavenly abode also.]
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The deep-sleep state, the Cognitional, is the letter m, the third element, from miti
(‘erecting’) or from apiti (‘immerging’).

He, verily, indeed, erects (minoti) this whole world, and he becomes its immerging—he
who knows this.

[The 3rd foot of knowledge is hereby explained and it has been told that his foot is not less than
the extreme power of the eliminator to which Lord Siva possesses. The man learned to Prajia is well-
aware of the causative entity of the consciousness. At this stage, only an exclusively consciousness is
seen activated everywhere. The man arriving at this stage becomes so able as to feel this whole
universe within him, however, in its micro-form i.e. in seed form. His consciousness assumes that the
senses of the word comprising all movable, immovéble, tangible, intangible, visible as also invisible
entities of this world are not at all different than him and these all are vested within him, however, in
their minuscule form.]
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The fourth is w1thout an element, with which there can be no deahng, the cessatlon of
development, benign, without a second.

Thus Om is the Self (Atman) indeed.

He who knows this, with his self enters the Self— yea, he who knows this!

[This hymn makes it crystal clear that this is the last and the fourth stage of the knowledge. The’
worldly attachments and temptations have nothing to do when a man is assessed to such highest
position. Hence, it is natural that he could be free from all kinds of activities because activities also
have their tangible form and they are much or less related to the worldly achievements. For an
instance, someone reads the book. The verb ‘reading’ is an activity till the reader has not digested the
ideas inherent to the concerned book. As and when he arise at the stage when everything is digested
therefrom and the nut-shell is entered 'into the conscious, nobody may see him further doing. that
activity. So the activity as we have told here is tangible i.e. the book is also framed on the material
object-i.e. paper, the machines used for printing are also objects, therefore, activity is always
tangible, however, at the ultimate stage, when there is no material objects are required, it will be said
the inactive stage, however, most active at that stage. The same is with the 4th foot of the knowledge.
The ascetic who have crossed the 3 precedent stages, will certainly be so extra-ordinary or
exceptional in regard to knowledge that he need not any base that may be purported to the worldly
objects thereby revealing him that he is performing any kind of activity. Such a man, indeed, will be
learned by soul (Atma-Jfiani) it is, therefore, most easy for him to insert his soul into the perfect
knowledge (Brahma). Further, having arrived at this stage there would remain no illusions in his
mind thereby no dual thoughts or two sorts of assumptions for a single thing will be seen in his
personality. What this mean is that everything will be apparent before him and there will remain no
illusions for conjecture and surmise.]
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7. TAITTIRIYOPANISAD

This very upanisad is a part of the subject-matter of the Taittiriyaranyaka to the branch of
Taittirlya in Krsnayajurveda. Out of the total 10 chapters in Aranyaka, only 7th, 8th and 9th chapters
have been recognised as upanisad. In these 3 chapters of Aranyaka, there are 3 vallis i.e., Siksa valli,
Brahmanand-valli and Bhrgu valli respectively. Just at the outset of Siksa valli, the 5 broad codes
namely Adhiloka, Adhijyotis, Adhivijia and Adhyatma (metaphysics) have been described and the

- consequences of listening to and following them have also been elaborately given. So far as penance
(o) is concerned, the syllable O and Bhuh, Svah, Mahah etc. recitals are described as most
significant. Finally in this upanisad some formulae regarding study and teaching with modesty and
the culture have been described and an importance of practlcal behaviour concomitant to ideal
thoughts has also been highlighted.

In the 2nd valli i.e. Brahmananda valli an importance to realise the supreme lord in the cavity of
heart has been thoroughly explained and various complexions-of the supreme lord like pertaining to
the food, breathing (Prana), mind, conscious and the pleasure have been broadly described. While
discussing the scope of pleasure it has been taken from the material pleasure with sequel
developments and the gradual superior forms of it have been described comprising the pleasure of
knowledge (Brahmananda) in toto. The stages of a person who are having to}realise the divine
pleasure have been also being the subject-matter of this upanisad.

Now on the 3rd valli i.e. Bhrgu valli taking place in the heart of Bhrgu for reahsmg the
knowledge has been satisfied by his father Varuna. He made him to know the element of knowledge
and instructed him to realise himself by the way of penance and perpetual exercises. In pursuance
with the instructions given by the father Bhrgu had realised in the thought of knowledge in a sequel
before the breathing, the mind, the conscious as well as the pleasure. It means that while pondering
over the exercises— physical, mental as well as spmtual ‘he could make him having to realise the
scope of knowledge gradually from the material objects to the inner and material feelings. When
Bhrgu was well equipped with the realisation to the extent of his father's instructions, Lord Varuna
then made him to understand the appropriate use of the food-stuffs including cereals and educated
him to the manner of due appropriation of all kinds of food-stuffs. This upanisad finally describes the
stage of devotee, well realised to the supreme lord thereby duly reformed in behaviour and their
feelings as well as expressions completely based on the theorem of equality.
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 First Valli- Siksa Valli

(Chapter concerning Instruction)

First Anuvika

Propitious unto us, Mitra! Propitious, Varuna! Propitious unto us let Aryaman be!
Propitious unto us, Indra! Brhaspati! Propitious unto us, Visnu, the Wide-strider! Adoration
to Brahma! Adoration to you, Vayu!

You, indeed, are the perceptible Brahma. Of you, indeed, the perceptible Brahma, will I
speak. I will speak of the right (rta). I will speak of the true. Let that favour me! Let that
Favour the speaker! Let it favour me! Let is favour the speaker!

Om! Peace! Peace! Peace!

[The air had been told as an apparent knowledge because the flow of the breathing air circulates
with the wind only. The knowledge is so degenetic that it covers all in itself and this knowledge-is
circulating in the form of life with all the living organism. According to this fact, an element of the
supreme soul is always felt as the breathing air and the wind that blows throughout the universe.
Perhaps, this was the reason why the scent has degenerated the air as apparent knowledge or the

~ ‘Brahman.]
IREGIRINGCICH]
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Second Anuvaka

Lesson Pronunciation

Om! We will expound Pronunciation; the sound (varma); the accent (svara); the
quantity (matra); the force (bala); the articulation (sama); the combination (santana). Thus
has been declared the lesson on Pronunciation.

[The sound or letters i.e. a, i etc. the vowels i.e. a, e, i, 0, u or Udatya, Anudatya and Svarik etc.
in Veda, the matra small and big etc., the breathing power consumed while pronunciation of the
letters is made (Bala), the method of pronunciation in balanced sound (Sama) and the process of
joining the words (Santana). The above experiment pertains a Vedic experiment on education. The
hymn envisages that without knowledge of letter or sound, expression, the accentuation, the
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balancing and the adding, one cannot be educated. What it means is that the education is consist of all

these components within it.]
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Third Anuvika
The mystic significance of combinations

Glory (yasas) be with us two!

Pre-eminence in sacred knowledge (brahma-varcasa) be with us two.

Now next, we will expound the mystic meaning (upahisad) of combination (sarrhitd) in
five heads :

with regard to the world; with regard to the luminaries; with regard to knowledge; with
regard to progeny; with regard to oneself.

Now, with regard to the world.

The earth is the prior férm; the heaven, the'latter‘ form. Space is their conjunction;
wind, the connection. Thus with regard to the world. |

Now, with regard to the luminaries.

Fire is the prior form; the sun, the latter form. Water is their conjunction; lightning, the
connection. Thus with regard to the luminaries.

Now, with regard to knowledge.

‘The teacher is the prior form; the pupil, the latter form. Knowledge is their conjunction;
instruction, the connection. Thus with regard to knowledge.

Now, with regard to progeny.

The mother is the prior form; the father, the latter form. Progeny is their conjunction;
procreation, the connection. Thus with regard to progeny.
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Now, with regard to oneself.

The lower jaw 'is the prior form; the upper jaw, the latter form. Speech is their
conjunction; the tongue, the connection. Thus with regard to oneself.

These are the great combinations. He who knows these combinations, thus expounded,
becomes conjoined with offspring, with cattle with pre-eminence in sacred knowledge,

with food, with the heavenly world.
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Fourth Anuvéka
A teéchel."vs prayer

He who is pre-eminent among the Vedic hymns (chandas), who is the all-formed
(visva-rapa).

Who has sprung into being from immortality above the Vedic hymns—

Let this Indra deliver (\/spr) me with intelligence!

O God (deva), I would become possessor of immortality!

May my body be very vigorous!

May my tongue be exceeding sweet!

May I hear abundantly with my ears!

You are the sheath of Brahma,

With intelligence covered over!

Guard for me what I have heard!

[it is Prosperity] who brings, extends
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And long makes her own—

My garments and cows,

And food and drink always.

Therefore bring me prosperity (s77)

In wool, along with cattle!

Hail!
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May students of sacred knowledge (brahmacarin) come unto me! Hail!

May students of sacred knowledge come apart unto me! Hail!

May students of sacred knowledge come forth unto me! Hail!

May students of sacred knowledge subdue themselves! Hail!

May students of sacred knowledge tranquillise themselves! Hail!
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May I become glorious among men! Hail!

May I be better than the very rich! Hail!

Into you yourself, O Gracious Lord (bhaga), may I enter! Hail!

Do you yourself, O Gracious Lord, enter into me! Hail!

In such a one, a thousand-fold ramified—O Gracious Lord, in you I am cleansed! Hail!

As waters run downward, as months into the year, so, O Establisher (dhdtr), may
students of sacred knowledge run unto me from all sides! Hail!

You are a refuge! Shine upon me! Come unto me!
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Fifth Anuvaka

The fourfold mystic Utterances

Bhar! Bhuvas! Suvar! Verily, these are the three Utterances (vyahrti). And beside these,
too, Mahacamasya made known as fourth, namely Mahas (Greatness)! That is Brahma.
That is the body (afman); other divinities are the limbs.

Bhar, verily, is this world; Bhuvas, the atmosphere; Suvar, yonder world;
Mahas, the sun. Verily, all worlds are made greater (mahiyante) by the sun.

Bhur, verily, is Agni (Fire); Bhuvas, Vayu (Wind); Suvar, Aditya (Sun); Mahas, the
moon. Verily, all lights are made greater by the moon.
Bhar, verily, is the Rg verses; Bhuvas, the Saman chants; Suvar, the Yajus formulas;
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Mahas, sacred knowledge (brahman). Verily, all the Vedas are made greater by sacred
knowledge.

Bhar, verily, is the in-breath (prana); Bhuvas, the out-breath (apana); Suvar, the
diffused breath (vyana); Mahas, food (anna). Verily, all the vital breaths (prana) are made
greater by food.

Verily, these four are fourfold. The Utterances are four and four He who knows these,
knows Brahma; to him all the gods bring strength.
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; Sixth Anuvika
A departmg person's attainment with the four Utterances
This space that is within the heart— therein is the person, consisting of mind “(mano-
maya), immortal, resplendent. That which hangs down between the palates like a nipple—
that is Indra's place of exist.

Piercing the head at the point where is the edge of the hair, with the word Bhur he
stands upon Agni (Fire); with the word Bhuvas, upon Vayu (Wind);

With the word Suvar, upon Aditya (the Sun); with the word Mahas, upon Brahma. He
obtains self-rule (svd-rajya). He obtains the lord of the mind, lord of the voice, lord of the
eye, lord of the ear, lord of the understanding—this and more he becomes, even Brahma,
whose body is space (akdsa-sarira), whose soul is the real (satydtman), whose pleasure-
ground is the breathing spirit, whose mind is bliss (mana-ananda), abounding in tranquillity
(santi-samrddha), immortal. Thus, O Pracinayogya (Man of the Ancient Yoga), worship.
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Seventh Anuvaka
The fivefoldness of the world and of the individual

yfrerafel difdvsarafeem:) sfFEgafcagsm Teefm ey fwe e
STTERTYT STTEHTI SCAENIAH| ST FTON SRAISTE STH: TAE: | ogf: 9 Wy o gl
o UxEy EEfEme TR fGaw wfiaem g @ 1 wEm wgee wEk
U1

Earth, atmosphere,”  heaven, _quarters intermediate
of heaven, quarters;

fire, wind, sun, moon, stars;

water, plants, trees, space, one's body.

Thus with regard to material existence (adhi-bhita).

Now with regard to oneself (adhy-dtma).

Prana Vyana Apana Udéna Samana
breath, breath, breath, breath, breath;
sight, k hearing, mind, speech, touch;
skin, flesh, muscle, bone, marrow.

Having analyzed in this manner, a seer has said : ‘Fivefold, verily, is thlq whole world.
With the fivefold, indeed, one wins the fivefold.’
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Eighth Anuvika
Glorification of the sacred word ‘Om’

Om is brahman. Om is the whole world. Om—that is compliance. As also, verily, it is
well known—upon the words ‘O! Call forth!” they call forth.

With ‘Om’ they sing the Saman chants. .

With ‘Om! Som!’ they recite the Invocations of Praise (sastra).

With ‘Om’ the Adhvaryu priest utters the Response.

With ‘Om’ the Brahman priest (Brahma) utters the Introductery Eulogy (pra+ \stu).
With ‘Orm’ one assents to the Agni-oblation (agnikotra).
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‘Om’, says a Brahman (Brahmana) about to recite, ‘may I get the sacred word
(brahma)!’” He does get the sacred word.
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Ninth Anuvika

Study of the sacred word the most important of all duties

The right (rta), and also study and teaching.

‘The true (satya), and also study and teaching.

(Austerity (tapas), and also study and teaching.

* Self-control (dama), and also study and teaching.

Tranquility (sama), and also study and teaching.

The [sacrificial] fires, and also study and teaching.

The Agnihotra sacrifice, and also study and teaching.

Guests, and also Study and teaching.

Humanity (mdnusa), and also study and teaching.

Offspring, and also study and teaching.

Begetting, and also study and teaching.

Procreation, and also study and teaching.

‘The true!’—says Satyavacas (‘Truthful’) Rathitara.

‘Austerity!’—says Taponitya (‘Devoted-to-austerity’) Paurusisti.

‘Just study and teaching!’— says Naka (‘Painless’) Maudgavlya,. ‘for that is
austerity—for that is austerity.’ o
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: Tenth Anuvaka

The excellence of Veda-knowledge— a meditation

I am the mover of the tree! My fame is like a mountain's peak!



TAITTIRTYOPANISAD ' o 15

Exaltedly pure, like the excellent nectar in the sun,
ITama shining treasure, Wise, immortal, indestructible!

This is Trisanku's recitation on Veda-knowledge.
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Eleventh Anuvika
. Practical precepts to a student
Having taught the Veda, a teacher further instructs a pupil :-
Speak the truth. Practise virtue (dharrha). Negléct not study [of the Vedas].
Having brought an acceptable gift to the teacher, cut not off the line of progeny.
One should not be negligent of truth. One should not be negligent of virtue.
One should not be negligent of welfare. One should not be negligent of prosperity.
One should not be negligent of study and teaching.
2. One should not be negligent of duties to the gods and to the fathers.
Be one to whom a mother is as a god. ’
Be one to whom a father is as a god.
Be one to whom a teacher is as a god.
Be one to whom a guest.is as a god.
Those acts which are irreproachable should be practised, and no others.
Those things which among us are god deeds should be revered by you,

3. and no others.
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Whatever Brahmans (Brahmana) are superior to us, for them refreshment should be
procured by you with a seat. '

One should give with faith (sraddha).

One should not give without faith.

One should not give with plenty (s77).

One should give with modesty.

One should give with fear.

One should give with sympathy (sam-vid).

Now, if you should have doubt concerning an act, or doubt concerning conduct,

4. if there should be there Brahmans competent to judge, apt, devoted, not harsh, lovers
of virtue (dharma)—as they may behave themselves in such a case, so should you behave
yourself in such a case.

Now, with regard to [people] spoken against, if there should be there Brahmanas
competent to judge, apt, devoted, not harsh, lovers of virtue—as they may behave
themselves with regard to such, so should you behave yourself with regard to such.

[This is the teaching. This is the admonition. This is the mystic doctrine of the Veda (veda-
upanisad). This is the instruction. Thus should one worship. Thus, indeed, should one worship. In
this hymn, we see that the teacher is making an enquiry of the knowledge acquired by his pupil on
successful completion of their studies unto Vedas and preaching them the modas-operandi as also
modas-bevandi according to which th‘ey have to transmit their knowledge in their behavioural world.
In fact, the knowledge only shines when it is brought out while one is activating in his respective
fields. The study or the knowledge that remains confined to the books is worthless if it cannot bring
any specific change in the personality of the concerned man. This is the reason why the respective
teacher preaching his pupil herein some salient features which they have to follow on their return to
material world. He is teaching the salient part of character popularly known as discipline but he
doesn’t draw any limit that the knowledge is only but he had taught them. He inspires them getting
their concerneds with most learned person if they deem any confusion or doubt on the aspect they
could study while in acquaintance with their teacher. The noun “Brahmin” is only used for that
person who is well-illuminating by virtue of knowledge and has no attachment, ego etc. as the other
persons of the society are expected. The man who have converted all the aspects of knowledge in his
practical life is only eligible to provide with the right advice unbiased and free from attachment as
also of fear.]
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» Twelfth Anuvaka
Invocation, adoration and acknowledgement

Propitious unto us, Propitious, Varuna! Propitious unto us, let Aryaman be! Propitious
unto us, Indra! Brhaspati! Propitious unto us, Visnu, the Wide-strider!

Adoration to Brahma! Adoration to you, Vayu!

You, indeed, are the perceptible Brahma. Of you, indeed, the perceptible Brahma, have
I spoken. I have spoken of the right. I have spoken of the true. That has favoured me. That
has favoured the speaker. It has favoured me. It has favoured the speaker.

‘Om! Peace! Peace! Peace!
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2. Brahmanandavalli

Pray for the peace :

May the supreme soul protect both of us (the teacher and the pupll) May it provide us
nutrition altogether. May both of us do exertion together. Be our study blessed with
splendour. May we get rid of the mutual envy and malaphides with one another. May the

_peace remove all the trio suffering i.e. physical, mental and spiritual.
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First Anuvika

The all-comprehensxve Brahma of the world and of the md1v1dual knowledge thereof
: the supreme success

Om' He who knows Brahma, attains the hlghest' For which thlS [verse] has been
declared - ,
- He who knows Brahma as bthe real (satya), as knowledge (jidna), as the infinite
(ananta), : k : (

Set down in the secret lace [of the heart] and in the highest heaven (parame vyoman), ,

He obtains all desires, along with the intelligent (vipascif) Brahma.

From this Soul (Atman), verily, space (akdsa) arose; from space, wind (vayu); from
wind, fire; from fire, water; from water, the earth; from the earth, herbs; from herbs, food,;
from food, semen; from semen, the person (purusa). :

[The person consisting of food]

This, verily, is the percon that consists of the essence -of food. ThlS indeed, is hlS head;
this, the right side; this, the left side; this, the body (dtman); this, the lower part, the
foundation.
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As to that there is also this verse :-

[The abave hymn classifies the systematic consumption process of the perfect knowledge when
it gets the touch of a body. A scientific process in respect of creation of the living organism indeed
has been described here fantastically. The modern sciences also accept that in the origin of this nature
ether was the first element and the air, the fire, the water and the earth has got their birth
systematically as a chain reaction.]
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In succeeding hymns the origin of 5 elements from the god as also the 5 kinds of elements
incorporated in the human body have been described. It has been made crystal clear that the size of
all these 5 elements inserted into the human body is proportionate to the body. These 5 elements have
been described by taking a bird suitable for the comparison while discussing on division of a human

" body as the head, the trunk and.the tail. The head of mankind has been compared with the head of a
bird, the two arms with his right and left wing and the feet with the tail of the bird.
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Second Anuvika

Food the supporﬁng, Yét consuming, substance of all life; a phase of Brahman

From food, verily, creatures are produced, Whatsoever [creatures] dwell on the earth.

Moreover by food, in truth, they live. Moreover into it also they finally pass.

For truly, food is the chief of beings; Therefore it is called a panacea. Verily, they
obtain all food who worship Brahma as food.

For truly, food is the chief of beings; Therefore it is called a panacea.

From food created things are born. By food, when born, do they grow up.

It both is eaten and eats things. Because of that it is called food.-

The person consisting of breath Verily, other than and within that one that consists of
the essence of food is the self that consists of breath. By that this is filled. This, verily, has
the form of a person. According to that one's personal form is this one with the form of a
person. The in-breath (prana) is its head; the diffused breath (vydna), the right wing; the
out-breath (apdna), the left wing; space, the body (atman) the earth, the lower part, the
foundation.-

As to that there is also this verse :—
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[In these hymns, the supremacy of cereals in human life has been described. These emphasize on
the vitality of the cereals and say that cereals are only cause of the origin of body. Cereals provide
nutrition and ultimately these also become the cause of death. It has been expected herein that the
mankind should pay the special care to the cereals and may never spoil it because it is the supreme
among all elements. Further, it has been made clear that the soul not withstanding live in body, it
never be affected either by the positive or the negative virtues of the body. In other words, there is a
sheer distinction between the soul and the body. The form of the Prana has been assumed as a
person.]
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Third Anuvika

Breath, the life of all living beings; a phase of Brahma
The gods do breathe along with breath (prdna), as also men and beasts.
For truly, breath is the life (ayus) of bemgs therefore, it is called the Llfe-of-all

(sarvayusa).

To a full life (sarvam ayus) go th_ey who worship Brahma as breath.
For truly, breath is the life of beings;
Therefore it is called the Life-of-all.
This, indeed, is its bodily self (sarira-atman), as of the former.
The person consisting of mind‘

Verily, other than and within that one that consists of breath is a self that consists of
mind (fnano-maya). By that this is filled. This, verily, has the form of a person. According
to that one's personal form is this one with the form of a person. The Yajurveda is its head,;
the Rgveda, the right side; the Samaveda, the left side; teaching, the body (atman); the
Hymns of the Atharvans and Angirasas, the lower part, the foundation.

As to that there is also this verse :—

[In these hymns, the breathing (Prana) has been appreciated describing that it is the life of all
beings and the inner soul of the body made of cereals. Another body within the same living body has
been assumed and named as the body of the mind. This another body i.e. the body of mind has
features of a man and all the 4 Vedas have been told the different organs of this body. We see here
that how beautifully these hymns have drawn a distinction between two kinds of bodies - 1. the body
made of cereal and 2. the body of rind. ‘
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The pupil unguided by the brain and particularly those who don’t apply their mind- while
performing any activity are devoid of the body of mind. They have only a single body which is made
of cereals and their activities are only confined to earning money and their food' without applying
their discretion, they perform their activities which have merely nexus with their pitty interests while
the body of mind is acquired only through a prolong penance on devoting oneself in the study of
Vedas or the knowledge in itself.]
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Fourth Anuvika
Inexpressible, fearless bliss; a phase of Brahman
W_herefrom words turn back, tbgether with the mind, not having attained—
The bliss of Brahma he who knows; Fears not at any time at all.
This, indeed, is its bodily self (sarira-atman), as of the formef.
The person consisiing of understanding '

Verily, other than and within that one that consists of mind is a self that consists of
understanding (vijiiana-maya). By that this is filled. This, verily, has the form of a person.
According to that one's personal form is this one with the form of a person. Faith (sraddha)
is its head; the right (rta), the right side; the true (satya), the left side; contemplation
(yoga), the body (atman); might (mahas), the lower part the foundation.

As to that there is also this verse :—

[A third body has been also assumed alongwith the first two already descrxbed in the precedent
hymn. It has been told that this body of conscious dwells in the body of mind, its feature has been
also told the same as the body of mind and the parts of body have been described distinctly. Thus we
see that gradually the structurization of the body is availing varied shapes. The body of conscious as
implies from its name is the purified soul carefully cleaned and with regular practice made able to
bear some specific properties like obeisance, the sense of right and wrong, the truth while speaking,
the art of meditation and the etiquette and its entirity. Thus, the macro or apparent feature of the body
is going to see its micro features.] '
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Fifth Anuvika

Understanding, all-directing; a saving and satisfying phase of Brahma

Understanding directs the sacrifice;

And deeds also it direets. el :

This understanding that all the gods do worship as Brahman, as chief.

If one knows Brahman as understanding, and if he is not heedless thereto, He leaves his
sins (pdpman) in the body and attains all desires.

This, indeed, is its bodily self, as of the former.

Verily, other than and within that one that con81sts of understandlng is a self that
consists of bliss (ananda-maya). By that this is filled. That one, verily, has the form of a
person. According to that one's personal form is this one with the form of a person. Pleasure
(priya) is its head; delight (moda), the right side; great delight (pra-moda), the left side;
bliss (ananda), the body (atman); Brahma, the lower part, the foundation.

As to that there is also this verse :(—

[Again in this fifth lesson another body has been also invented. This body is assumed as the
body prov1d1ng with pleasure. It has been told that this body of pleasure is inserted within the body of
conscious. Having its direct nexus with the pleasure the deity, the enjoyment, the meriments etc. has
been described as the parts of this body. It has now become clear that there are 4 kinds of micro
bodies within the common body fed on the cereals. The body described herein is the last because
human life or even life of all beings long for the pleasure. They indeed enjoy the real pleasure ie.
eternal.]
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Sixth Anu'v‘ﬁka
Assimilation either to the original or to the derivative Brahma which one knows

Non-existent (a-sat) himself does one become, If he knows that Brahma is non-existent.

If one knows that Brahma exists, Such a one people thereby know as existent.
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This, indeed, is its bodily self, as of the former.
Query : Who reaches the Brahma-word of bliss?
Now next, the appurtenant questions (anu—pras’na) —
Does any one who knows not,
On deceasing, go to yoﬁder"world?
Or is it that any one who knows,
 On deceasing attains .yonder world?

All plurality and antltheses of ex1stence developed from an original and still immanent
unity e

He desired : ‘Would‘ ’that I were many! Let me procreate myself!” He performed
austerity. Having performed austerity he created this whole world, whatever there is here.
Having created it into it, indeed, he entered. Having entered it, he became both the actual
(sat) and the yon (fya), both the defined (nirukta) and the undefined, both the based and the
non-based, both the conscious (vijiana) and the unconscious, both the real (satya) and the
false (anrta). As the real, he became whatever there is here. That is what they call the real.

As to that there is also this verse ;:—

[It'is beautifully explained here that whatever be learned persons observed unbiased is certainly
true. The question raises here is that to whom we can say the learned person? Whether the invader,
the torcherer, the terrorist and evil doers can be.said learned person? Certainly not because here is
always found a sheer difference between activities, the routine, the behaviour etc. of a learned person
and the shrewd one. Whose mind is involved in performing great deeds will certainly ponder upon
the philanthropy and his acts will definitely benevolent however much or less in proportion to his
caliber and capacity both. When this is the position, the statements or the advises given by them will
certainly be for the welfare of mankind. How a learned person develops his career to realize the truth
has been compared here with the systematic efforts of the God itself. As the God wished to appear in
countless features and with a view to fill this necessity, the almighty did penance, the learned person
also involved themselves in sheer exertion. However, as the God has many features and the pupil
have different faiths on him;, a learned person has also different identities in the public. Everyone
observes him in: the light of his activities i.e. a thief will certainly imagine him as thief while a
kbusinessman' as businessman, while the man about whom are different identities is the Rsi person
always unavariated in his nature and the deeds performed by him.] C
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Seventh Anuviaka
The original self-developing non-existence, the essence of existence and the sole basis
of fearless bliss
In the beginning, verily, this [world] was non-existent.
Therefrom, verily, Being (saf) was produced.
That made itself (svayam akuruta) a Soul (Atman).
Therefore it is called the well-done (su-krta).

Verily, what that well done is—that, verily, is the essence (rasa) [of existence]. For
truly, on getting the essence, one becomes blissful. For who indeed would breathe, who
would live, if there were not this bliss in space! For truly, this (essence) cause bliss. For
truly, when one finds fearlessness as a foundation in that which is invisible, bodiless (an-
atmya), undefined, non-based, then he has reached fearlessness. When, however, one makes
a cavity, an interval therein, then he comes to have fear. But that indeed is the fear of one
who thinks of himself as a knower. ’

As to that there is also this verse :—

[It has been told in these hymns that prior to become an apparent deed the human mind gets the
information and merge it with his perceptions and only thereafter the concerned activity is
performed. The nature or Prakrti in its micro sense reveals the mental world of mankind. The Indian
Jurisprudence also accepts the fact that prior to determining the gravity of crime, it is essential to
measure or investigate the proportionate guilty of the concerned accuse. What is intangible is the
premier thing that gives birth to the tangible objects, however, while intangible form the process goes
on and the thought is organized which result is the deed which can be observed later. By virtue of the
preaching, through these hymns it has been told that however, intangible but one should reform to it
so that its result, the tangible one is appreciated by the concerned society that observes it.]
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Elghth Anuvaka ,
All cosmic activity through fear of the Supreme-

Through fear of Him the Wind (Vayu) doth blow.

Through fear of Him the Sun (Stirya) doth rise.

Through fear of Him both Agni (Fire) and Indra

And Death (Mrtyu) as fifth do speed along.

The gradation of blisses up to the bliss of Brahma

This is a consideration (mimamsd) of bliss.

Let there be a youth, a good (sddhu) youth, well read, very quick, very firm, very
strong Let this whole earth be full of wealth for him. That is one human bliss.

A hundred human blisses are one bliss of the human Gandharvas (genii)—also of a man
who is versed in the scriptures (s7otriya) and who is not smitten with desire.

A hundred blisses of the human Gandharvas are one bliss of the divine
Gandharvas—also of a man who is versed in the scriptures and who is not smitten with
desire.

A hundred blisses of the divine Gandharvas are one bliss of the fathers in their long
enduring world—also fo a man who is versed in'the scrlptures and who is not smitten with
desire.

A hundred blisses of the fathers in their long enduring world are one bliss of the gods
who are born so by birth (ajana Ja)——also of a man who is versed in the scriptures and who
is not smitten with desire.

A hundred blisses of the gods who are born so by birth are one bliss of the gods who
are gods by work (karma-deva), who go to the gods by work—also of a man who is versed
in the scriptures and who is not smitten with desire. '

A hundred blisses of the gods who are gods by work are one bliss of the gods—also of
a man who is versed in the scriptures and who is not smitten with desire.

A hundred blisses of the gods are one bliss of Indra—also of a man who is versed in the
scriptures and who is not smitten with desire. ‘

A hundred blisses of Indra are one bliss of Brhaspati—also of a man who is versed in
the scriptures and who is not smitten with desire. :
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A hundred bhsses of Brhaspatl are one. bhss of Prajapatl-also of a man Who is versed i
in the scrlptures and who is not smitten with desire. : : :

, LA hundred bhsses of Prajapatl are one bliss of Brahma———also of a man who is versed i in
' ‘the scriptures and who is not smitten with desire. : .

The knower of the unity 'of the: human person wrth the personahty in the world reaches
the self cons1st1ng of bhss :

Both he who is here in a person and he who is yonder in the sun—he is one.

He who knows this, on departing from this world, proceeds on to that self which

consists of food, proceeds on to that self which consists of breath, proceeds on to that self o

which consists of mind, proceeds on to that self whrch consists of understanding, proceeds
on to that self which consists of bhss : e

Asto that there i is also this verse :—

[It is worth mentioned here that the attainment of pleasure is not merely Possrble whea one has ©

suffice estate and the property He needs a supreme personahty by all the four corners. In succeed.ng

S hymns this pleasure is' classified in degrees or duly categorized. The Rsi has envisaged repeatedly

that this pleasure can only availed to a person who is enriched of knowledge ‘and get rid of the
~ passions or any kind of temptations. He says that the ignorant, wanders hither and thither by
fascinating in the minor feelings of pleasure, therefore, he can't access to the supreme pleasure
throughout his life. As the ailing tongue can't feel the taste in the respective fusion, the mind hung on
the passions m ‘the same way can't feel the taste of supreme pleasure. What is mtended through these

hymns is a message to. human bemgs that they shouldn't be mdulged with the material pleasures' "
. because all such kmds of garetles are momentaty and only stand i in the way to search for the supreme
gt pleasure One should therefore protect him from lndulgmg in the. matenal pleasure WhJCh have no

longer existence than the bubble of the water ] ' : ~
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Nmth Anuvaka _

The knower of the bhss of Brahma is saved from all fear and from all moral self-
o reproach

Wherefrom words turn back,
?Together with the mind, not: havmg attamed——f " .
:The bliss of Brahman he who knows,
‘ /.,Fears_ not from anything at all.
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Such a one, verily, the thought dose not torment : “Why have I not done the good
(sadhu)? Why have I done the evil (papa)?” He who knows this, delivers (s'pr;jute) himself
(atmanam) from these two [thoughts]. For truly, from both of these he delivers himself—he
who knows this! R : ‘

Such is the mystic doctrine (upanisad)! ' »

[The supremacy of knowledge is again stretched upon and it has been said very cleéxrly that the
knowledge is like a beam of light that makes the man to know where are the dark places or the
loopholes in his personality. Thus having reckoned with the nature of deeds either good or evil, he -
brooms out the great deeds instead of the evils. When the deeds are performed so benevolent why
world he lament later on when the consequences are turned upon or the crop of deeds will be ripen.
Again a learned person have no attachment with the great deeds because he knows that if a slight
attachment takes place, it could expect praise from the person or the class of pupil for whom he had
done well. In case, this expectation is not fulfilled, either anger or disgust will take place in his heart.
~On the other hand, if he receives warm appreciation from the public, an ego will certainly insert into
his personality thereby making him egoistic. This is the reason a leamed person is never attached
with the great deeds performed by him and acts on the principle that to do and forget.]

et
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Bhrguvalh

' Bhrgu's’progressivé learning through austerity of five phases of Brahma

First Anuvika
Bhrgu Varuni, verily, approached his father Varuna and said : ‘Declare Brahma, sir!’
To him he taught that as food, as breath, as sight, as hearing, as mind, as speech.

Then he said to him : ‘That, verily, whence beings here are born, that by which when
born they live, that into which on deceasing they enter—that be desirous of understanding.
That is Brahma.’

He performed austerity. Having performed austerity,
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Lesson - 2

He understood that Brahma is food. For truly, indeed, beings here are born from food,
when born they live by food, on deceasing they enter into food.

Having understood that, he again approached his father Varuna and said : ‘Declare
Brahma, sir!’

Then he said to him : ‘Desire to understand Brahma by austerity. Brahma is austerity
(tapas).’ ’

He performed austerity. Having performed austerity.

|1 g TaTE: | B
O SRR SRR T @heami qEi SR WO S safa o

st @ e e e swffe st wrRif wg\amlmw
fafsreren aa a@ﬁn natﬁsamu vmuzn



TAITTIRIYOPANISAD 89

Lesson -3

He understood that Brahma is breath (prana). For truly, indeed, beings here are born
from breath, when born they live by breath, on deceasing they enter into breath.

~ Having understood that, he again approached his father Varuna, and said : ‘Declare
Brahma, sir!’
Then he said to him : ‘Desire to understand Brahma by austerity Brahma is austerity!’
He performed austerity. Having performed austerity.
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Lesson - 4

He understood that Brahma is mind (manas). For truly, indeed, beings here are born
from mind, when born they live by mind, on deceasing they enter into mind.

Having understood that, he again approached his father Varuna, and said : ‘Pronounce
Brahman, sir!’ - ‘

Then he said to him : ‘Desire to understand Brahman by austerity. Brahman is
austerity.’

He performed austerity. Having performed austerity,
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Lesson - 5

He undefstood that Brahma is understanding (vijiiana). For truly, indeed, beings here
are born from understanding, when born they live by understanding, on deceasing they
enter into understanding. '

Having understood that, he again approached his father Varuna and said : ‘Declare
Brahma, sir!’ .

Then he said to him : ‘Desire to understand Brahma by austerity. Brahma is austerity.’

He performed austerity. Having performed austerity,
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- Lesson - 6

- He understood that ,Brahma is bliss (@nanda). For truly, indeed, beihgs here are born
from bliss, when born they live by bliss, on deceasing they enter into bliss.

This is the knowledge of Bh_rgu' Varurni, established in the highest heaven. He who
knows this, becomes established. He becomes an eater of food, possessing food. He
becomes great in offspring, in cattle, in the splendour of sacred knowledge, great in fame.

[The Rsi has expressed here very clearly that the art of learning knowledge or Brahmavidya is
not subordinate to any man in particular but it resides at the unending sky. The curious devotee like
Rsi Bhrgu may accessed it by virtue of enhancing his experience through the penance and thus as a
result of bringing gradual reforms until the ultimate mystery of knowledge is disclosed before him.]
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Lesson -7

O’ne'should not blame food. That is the rule.

Breath' (prana), verily, is food. The body is an eater of food. The body is estabhshed on
breath; breath is established on the body. So food is established on food.

‘He who knows that food which is established on food, becomes established. He
becomes an eater of food, possessing food. He becomes great in offspring, in cattle, in the
splendour of sacred knowledge, great in fame.
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Lesson - 8
One should not desplse food. That is the rule.

‘Water, verily, is food. nght is an eater of food. Light is established on water; water is
~established on light. So food is established on food.
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He who knows that food which is founded on food, becomes established. He becomes
an eater of food, possessing food. He becomes great in offspring, in cattle, in the splendour
of sacred knowledge, great in fame. : ,

[The splendour or the brilliance can be felt easily in water when the lustre of the pearl or any
radiant thing precedes, it is said that its water has receded orits shinin‘g' has faded.] '
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Lesson - 9 .

One should make for hlmself much food. That is the rule.

~ The earth, verily, is food. Space is an eater of food. Space is established on the earth;
the earth is established on space. So food is established on food.

He who knows that food which is established on food, becomes established. He
becomes an eater of food, possessing food. He becomes great in offspring, in cattle, in the
splendour of sacred knowledge, great in fame. : ’

A giver of food is prospered accordingly.

[The -earth in the sky can be seen apparently but to. know the location of sky in the earth it is
- necessary to reckon with the atomic structure. We see that as per science, the centre part of an atom is
nucleus and the electrons revolve around it. The space emit the revolving electrons and the nucleus is
equal to the space between the earth and the sun. This space between the two particles of the atom is
sky. Thus, in every solid matter-there is suffice sky init.] -
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_ 7 ’ Lesson - 10
- (1) One should not refuse anyone at one's dwelling. That is the rule.

Therefore in any way whatsoever one should obtain much food. Of such a one people "
say : ‘Food has succeeded (arddhi) for him!’ '

This food, verily, being prepared (rdddha) [for the supphant] at the beglnmng, for him
~ food is prepared at the beginning.
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This food, verily, being prepared in the middle, for him food is prepared in the middle.
This food, verily, being prepared at the end, for him food is prepared at the end— (2) for
him who knows this.

Manifestations of Brahma as food

As preservation (ksema) in speech, acquisition and preservation (yoga-ksema) in the in-
breath and the off-breath (prdna-apdna), work in the hands, motion in the feet, evacuation
in the anus; these are the human recognitions [of Brahma as food].

- Now the divine : satisfaction in rain, strength in lightning,
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- Splendour in cat'tle,‘light in the stars, procreation, immortality, and bliss in the
generative organ, the all in space.

The worshiper thereof appropriates the object of his worship

One should worship It asa foundation; one [then] becomes possessed of a foundation.
One should worship It as greatness; one becomes great. v |
One should worship It as mind {manas); one becomes possessed of mindfulness.
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One should wership It as adoration; desires make adoration to one.

One should worship It as magic formula (brahma); one becomes possessed of magic
formula. » -

One should worship It as ‘the dying around the magic fo_rrhula" (brahmanah parimara);
around one die his -hateful rivals, and those who are his unfriendly foes.

The knower of the unity of the human person with the universal Being attains
unhampered desire :

Both he who is here in a person and he who is yonder in the sun—he is one.
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He who knows this, on departing from this world, proceeding on to that self which
consists of food, proceeding on to that self which consists of breath, proceeding on to that
self which consists of mind, proceeding on to that self which consists of understanding,

proceeding on to that self which consists of bliss, goes up and down these worlds, eating -
what he desires, assuming what form he desires. He sits singing this chant (saman) :—
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A mystical rapture of the knower of the universal unity
Oh, wonderful! Oh, wonderful! Oh, wonderful!
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I am food! I am food! I am food!

I am a food-eater! I am a food-eater! I am a food-eater!

I am a fame-maker (sloka-krt)! 1 am a fame-maker! I am a fame-maker!
I am the first-born of the world-order (rza), 1

Earlier than the gods, in the navel of immortality!

‘Who gives me away, he indeed has aided me!

I, who am food, eat the eater of fcod!

I have overcome the whole world!

He who knows this, has a brilliantly shining light.

Such is the mystic doctrine (upanisad)!
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8. AITAREYOPANISAD

The 4th, 5th and 6th chapter in 2nd Aranyaka of the Vedic Aitareya Aranyaka, since contain the
art of learning knowledge or Brahma Vidya; these chapters have been recognised as Aitareyopanisad.
There are 3 parts in the 1st chapter while one each in the 2nd and the 3rd chapter. In st part of the
1st chapter, the subject-matter covers the resolution of the supreme soul or Paramatman as regards to
create the world as Srsti, and the structurisation of the Lokapalas or the protector of the creation have
been described. The degenetic man from Hiranyagarbha and reproduction of all gods has been
elaborately explained from his genetic organs. In its 2nd part, the subject-matter covers the creation
of human body as a dwelling place for the gods and the food for satisfying his hunger. In the 3rd
part, an illustration regarding the food taking by the breathing (Prana) and an entrance of the supreme
soul from the Miirdha (palate) have been given. The curiosity taking birth in the man so reproduced
. and his achievement by virtue of realising the element of supreme soul has also been described. In
2nd chapter, a process of learning life cycle by the Rsi Vamadeva has been explained. The entrance
of the breathing (Jiva) in mother's boom, his first birth there in the process of coming out and the 2nd
birth as also taking birth in various bodies after death has been called his 3rd birth. In the 3rd chapter,
a question has been raised about the god worth adoration and thus the supreme soul has been proved
as the only adorable god. It has been explained that the salvation is only possible after death and
when the supreme soul is attained. o
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Pray for Peace

O Supreme soul! Establish yourself in my tongue and the mind. Please come and lead
my expressions. O supreme soul! Be appear before me. Make me to realise the Vedas.
Don't make me so deviated that I could forget the knowledge which has been acquired
before and by listening to. Make me able to keep myself busy throughout the day and night
in my existing tendency of perseverance (my industry on study may continue). I shall
always speak the truth and what is right may the knowledge (Brahma) protect me. He also
protect the speaker (the teacher). Let all the 3 fevers be cool down.
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Chapter - 1
Part-1

[In this Upanlsad The creation of the four worlds, of the cosmic person, and of cosmic powers
by the primeval Self and the degenetic life cycle inter-alia to the emancipation have been elaborated. ]
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Verily, this world in the beginning was Atman (Self, Soul), one only,—no other
winking thing whatever. Then the supreme soul had made up his mind that I should create
the world (Lokas).

[In this hymn, The term “Misat” is used in the sense of eye-winking which is the visible attitude
taking place with the least effort. The sense of this phrase, therefore, appropriate to be taken that
there was nothing in existence and if anyone, that was inert. The first effort has been made in the
garb of resolution by the knowledge (Brahma).]
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He created these (four) worlds : water (ambhas), light-rays (marici), death (mara), and
the waters (ap). Yon is the water, above the heaven; the heaven is its support. The light-rays
are the atmosphere; death, the earth; what is underneath, the waters.

[The name and location of the worlds are herein worth-considering. The earth is called Mara or
the mortal world. The space is Marici which the world fully lighted by the beams of light. The
meaning of Marici is purported to the Kalpa-tree (a tree fulfilling all desires). According to it, this
world is the killer of evils, the micro-organism or the dark. The modern science also confirms such
an acute killing flow existed in the space. The term Ambha is consisting of Am, the breathing and
“Bhaly” i.e. nutriatar. Beyond the world of the sun, it provides maintenance to the micro-breathings
invisibly and the world of the sun is established as its apparent feature. A number of learned persons
have accepted that the world of Apah is existed below the earth but such an opinion doesn’t likely to
‘be true.

The Apah in reality has been envisaged by Rgveda as the fundamental activating flow of the
creation. Apah is the fundamental matter of the creation. This too is Hiranyagarbha to which Veda
has told that it is the base of the earth and the world of the sun. The water is also called Apah but in
case, such meaning is adopted the real connotation of the hymn cannot be arrived at. The Apah,
therefore, to be accepted commensurate with the assumption as'made by Veda because it will only be
appropriate to understand the hymn. It has been addressed in the plural form of feminine gender as
Tah. In the womb of this element i.e. Apah the resolution of Brahma turns into universal form while
matured in this seed like formation of the resolution. This properly have been eating of the mother, it
is appropriate to say the Apah as Devi-Apah or Tah-Apah. In this upanisad too, the productive use of
Apah in succeeding hymns can be seen repeatedly.]
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He bethought himself : ‘Here now are worlds. Let me now create world-guardians
(Loka-palas).” Right (eva) from the waters he drew forth and shaped (Nmurech) a person (in
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‘the form of Hiranyagarbha).

[The term “Man” (Purusa) is applied for a person competent to do creative industry. The
knowledge (Brahma) had given a stature to the degenetic man from that fundamental flow i.e. Apah,
it means the power of degenetic structurization was awaken. The Rsi has said it extraction as the
water. The meaning of the term Adbhyah is the water but its application here in is Apak i.e. a flow
competent to create the universe.]
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Upon him (purusa) he (Atman) brooded (abhi +\/tap). When he had been brooded
upon, his mouth was separated out, egg-like; from the mouth, speech (vdc); from speech,
Agni (Fire).

Nostrils were separated out; from the nostrils, breath (prdma); from breath, Vayu
(Wind).

Eyes were separated out; from the eyes, sight (caksus); from sight, Aditya (the Sun).

Ears were separated out; from the ears, hearing (s7otra); from hearing, the quarters of
heaven.

Skin was separated out; from the skin, hairs; from the hairs, plants an trees.

A heart was separated out; from the heart, mind (manas); from mind, the moon.

A navel was separated out; from the navel, the out-breath (apdna) from the out-breath,
death (mrtyu).

A virile member was separated out; from the virile member semen; from the semen,
water (ap).

[It has been said herein that the Apah was originated again from the semen while at a place, it
was told the first and foremost element which had originated the degenetic man itself. It is really a
very scientific as also a vivid statement. Apah is the fundamental flow and the main causative in the
function of creating the world. In the semen too there inherits the seed for reproducing this world or
it is the 2nd power of Apah that maintains the function subsequent to the creation made by it. The
semen is, therefore, the micro-form of the Apah and competent enough to carry on the creation as
was firstly made by the Apah. The Rsi has after a long course of observation found it true in the same
element of Apah the sensitivity again used to accept the new form or the complexion.]

Part -2

The ingredience of the cosmic powers in the human person
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These divinities, having been created, fell headlong in this great restless sea. He visited
it with hunger and thirst.

They [i.e. the divinities] said to him : ‘Find out for us an abode wherein we may be
established and may eat food.’
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He led' up a bull to them. They said : “Verily, this is not sufficient for us.’

He led up a horse to them. They said : ‘Verily, this is not sufficient for us.’
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He led up a person to them. They said : ‘Oh! Well done!’— Verily, a person is a thing
well done. ‘

He said to them : ‘Enter into your respective abodes.’
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Fire became breath and entered the nostrils. The sun' became sight, and entered the
eyes. The quarters of heaven became hearing, and entered the ears. Plants and trees became
hairs and entered the skin. The moon became mind, and entered the heart. Death became
the out-breath (apdna), and entered the navel. Waters became semen, and entered the virile
member.

[It is worth to keep in mind that the gods as they got their birth from the organs of degenetic
man, established themselves in the same, regions (organs) of the man.]
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Hunger and thirst said to him [i.e. Atman] : ‘For us two also find out [an abode].’

Unto the two he said : ‘I assign you two a part among these divinities. I make you two
partakers among them.’ Therefore to' whatever divinity an oblation is made, hunger and
thirst become partakers in it.

[The Rsi makes it clear that there is no independent place for the hunger and the thirst. They are
aided with the divine powers spreaded in distinct organs and parts of the human body. The
conclusions arrived at through the research made by the physiologists also accepts this truth. The
hunger and thirst is existed within the every cell of body unless the stock of food and water depleted
in the belly, the thirst and hunger is not felt at all. When the man is suffering from ailment, this
hunger and thirst is satiated by the food and water issued through the drops. This makes it clear that
the hunger and food is added with every living cell of the body.] -
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Part-3

The creation of food of fleeting material form and the inability of various personal
functions to obtain it
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He bethought himself : ‘Here now are worlds and world-guardians. Let me create food
for them.’ ‘
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He brooded upon the waters. From them, when they had been brooded upon, a material
form (marti) was produced. Verily, that material form which was produced—verily, that is
food.

[It is worth taking into consideration that the flow of 4p too in this new creation was boiled or
matured by this supreme soul.]
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Having been created, it sought to flee away.

He sought to seize it with speech. He was not able to grasp it with speech. If indeed he
had grasped it with speech, merely with uttering food one would have been satisfied.
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He sought to grasp it with breath. He was not able to grasp it with breath. If indeed he
had grasped it with breath, merely with breathing toward food one would have been
satisfied.
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He sought to grasp it with sight. He was not able to grasp it with sight. If indeed he had
grasped it with sight, merely with seeing food one would have been satisfied.
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He sought to grasp it with hearing. He was not able to grasp it with hearing. If indeed
he had grasped it with hearing, merely with hearing food one would have been satisfied.
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He sought to grasp it with the skin. He was not able to grasp it with the skin. If indeed
he had grasped it with the skin, merely with touching food one would have been satisfied.
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» He sought to grasp it with the mind. He was not able to grasp it with the mind. If indeed
he had grasped it with the mind, merely with thinking on food one would been satisfied.
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He sought to grasp it with the virile member. He was not able to grasp it with the virile
member. If indeed he had grasped it with the virile member, merely with emlttmg food one
would have been satisfied. :
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He sought to grasp it with the out-breath (apana— the digestive breath). He consumed it.
This grasper of food is what wind (vayu) is. This one living on food (anndyu), verily, is
what wind is.

[According to Acarya gaﬁkara the meaning of breathing is as the cavity of mouth. In
Vacastatyan too, the breathing in, has been told the holder of breathing. In Ayurveda, the. digestion,
discharge of excreta etc., activities are accepted possible only by the breathing in or by Apana. This
wind, therefore, is the holder of the food. Enhancing the age through this. food, this wind is calied as
the food year (Annayu).]

The entrance of the Self into the body
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He [i.e. Atman] bethought himself : ‘How now could this thing exist without me?’
He bethought himself : “With which should I enter?’

He bethought himself : ‘If with speech there is uttered, if with breath (prdna) there is
breathed, if with sight there is seen, if with hearing there is heard, if with the skin there is
touched, if with the mind there is thought, if with the out-breath (apana) there is breathed
out, if with the virile member there is emitted, then who am [?’ ‘
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So, cleaving asunder this very hair-part (simdn), by that door he entered. This is the
door named ‘the cleft’ (vidrti). That is the delighting (ndndana).

He has three dwelling-places, three conditions of sleep. This is a dwelling-place. This is
a dwelling-place. This is a dwelling-place.

[The phrase “This very place is” has been repeated 3 times. It is a well-settled therem of space
that to make anything most confirmed, it is repeated 3 times. This is the reason for reiterating the
place in the above hymn. What the statement wants to confirm is that this body is the abode of that
supreme soul. Another proportion may also be in existence, there are 3 automatic systems in the body
that are under control of the supreme soul. These blends found in human body are- 1. raticular
activating system in the mind, pacemaker in the heart and the digestion as also the cycle of
reproduction i.e. the naval blend. The body, the mind and the supreme ether in the 3 places are
residing and the apparent, micro and the causative forms or the creation, nutrition and the changes
may be called 3 dreams of that supreme soul.]
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Having been born, he looked around on beings (bAita), [thinking] : ‘Of what here

would one desire to speak as another?’ He saw this very person as veriest (tatama) Brahma.
‘I have seen It (idam adarsa), said he (iti).
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Therefore his name is Idarh-dra (‘It-seeing’). Idam-dra, verily, is his name. Him who is

Idarh-dra they call ‘Indra’ cryptically, for the gods are fond of the cryptic (paroksa-priya)
as it were—for the gods are fond of the cryptic, as it were.

Chapter - 2
Part -1

A self's three successive births
This Jiva (the living body) very first enshrines in the human body like an womb. The
semen as found in the body of a man is the splendour arising from all the organs of this
body. The man provides maintenance to the splendour inherent in him and then discharging
it into ovary or the female male it creates the womb. This is the first birth of this Jiva
(living body).
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In a person (purusa), verily, this one becomes at first an embryo (garbha). That which
is semen (retas), is the vigour (tejas) come together from all the limbs. In the self, indeed,
one bears a self. When he pours this in a woman, then he begets it. This is one's first birth.

7 o srenp et qon g @ qeneAt 7 At
FrEAHEATS T SEa i

It comes into self-becoming (atma-bhiiya) with the woman, just as a limb of her own.
Therefore it injures her not. She nourishes this self of his that has come to her. '

[This combination or the eventuality is the same as between the degenetic man and the nature
itself at the time of first creation of the earth.]
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 She, being a nourisher, should be nourished. The woman bears him as an embryo. In
the beginning, indeed, he nourishes the child [and] from birth onward. While he nourishes
the child from birth onward, he thus nourishes his own self, for the continuation of these
worlds; for thus are these worlds continued. This is one's second birth.
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This self of one is put in one's place for pious deeds (punya karman). Then this other

self of one, having done his work (krta-krtya), having reached his age, deceases. So,
deceasing hence indeed, he is born again. This is one's third birth.
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As to this it has been said by a seer (Vamadeva)- Being yet in embryo, I knew well All
the births of these gods! A hundred iron citadels confined me, '

And yet, a hawk (syena) with swiftness, forth I flew!

In embryo indeed thus lying (sayana), Vamadeva spoke in this wise.

This very issue has been described by the Rsi as under - “I have duly understood the
mystery of gods in the stage of womb. I was tight and thrown in the iron made cases. These
cases were in 100 numbers. I have now realised the knowledge of element and now I have
came out-like an eagle and I have penetrated all those cases.” Thus sleeping in the womb

‘the Rsi Vamadeva have revealed this fact.
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So he, knowing this, having ascended aloft from this separation from the body (sarira-
bheda), obtained all desires in the heavenly world (svarga-loka), and became
immortal—yea, became [immortal]! '
Chapter -3
Part -1

The pantheistic Self
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[Questlon :] Who is this one?

[Answer :] We worship him as the Self (Atman)

[Question .] Which one is the Self?

[Answer :] [He] whereby one sees, or whereby one hears, or whereby one smells
odours, or whereby one articulates speech, or whereby one discriminates the sweet and the
unsweet;
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That which is heart (hrdaya) and mind (manas)—that is, consciousness (samjfana),
perception (ajndna) discrimination (vijidna), intelligence (prajfiana), wisdom (medhas),
insight (drsti), steadfastness (dhrti), thought (mati), thoughtfulness (manisd), impulse (jiti),
memory (smyti), conception (samkalpa), purpose (kratu), life (asu), desire (kama), will
(vasa). ' ‘ '

All these, indeed are appellatlons of intelligence (prajiiana).
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He is Brahman; he is Indra; he is Prajapati; [he is] all these gods : and these five gross
elements (mahd-bhitani), namely earth (prthivi), wind (vayu), space (akasa), water (dpas),
light (jyotimsi); these things and those which are mingled of the fine (ksudra), as it were;
origins (bija) of one sort and another : those born from an egg (anda-ja), and those born
* from a womb (jaru-ja), and those born from sweat (sveda-ja), and those born from a sprout
(udbhij-ja); horses, cows, persons, elephants; whatever breathing thing there is
here—whether moving or flying and what is stationary. ‘

All this is guided by intelligence, is based on intelligence. The world 1s gu1ded by
intelligence. The basis is intelligence. Brahma is intelligence.
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So he [i.e. Vamadeva], having ascended aloft from this world w1th that 1ntelhgent Self
(Atman), obtained all desires in heavenly world and became immortal—yea, became
[immortal]!

Thus (iti)! Om!
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9. CHANDOGYA-UPAN ISAD

GIEAIRIVIECE

The part of Chandogya Brahmana under the Talavkara branch of Samaveda has been accepted as
upanisad with this very name Chandogyopanisad. There are 10 chapters in the above Chandogya-
Brahmana out of which only 8 chapters have been incorporated in this upanisad. This is one of the
Upanisad which has the prohx subject-matter. , ,

As its name indicates, Chandah is the basis of this upanisad. The connotation of Chandah is not
confined only to a sort of literary composition of the verse but it impose a meaning also. The
meaning of the term Chandah is a thing that covers other things. The poet uses the literary rhyme for
breasting with the spirit of the path with whom he has come in such with the letters, sentences, the
vowels covering that path or the spirit are the part-and parcel of that hymns used therein. Similarly,
the Rsi sees emanation as revelation of the ultimate reading of this creation through different sources
and covered by various factors of the nature. Hence he has depicted them all as the rthyming as same
as Udgitha.

In the 1st chapter, the Orikara and an essence of Rk, Sama etc. has been explained by inserting
an illustration of a battle fought between the gods and the demons. The rhyme of Omkara has not
been confined to only the breathing and the letters but the secrets of joining it with the vibrations of
main breathing has been explained very clearly. Thereafter the metaphysical and celestial ways of
worship for Orhkara have been made to understand and its various forms have been defined. In 2nd
chapter, a number of ways of adoration have been described by joining the Sama with the etiquette
and the modesty. In the 3rd chapter, the Sun is addressed as the honey to the gods and various sorts
of nectars from its different directions has been described for attainment thereof. An inventory of the
eligible person for this Madhuvidya (art of honey) has been made and the universal forms of Gayatri
has been proved as also-an inspection to worship the Sun knowing it as Brahma has been given. In
the 4th chapter, a story of educating Satyakidma Jabala by an ox, the fire, the flamingo and the
donkey has been elaborated in a sequence and the reference of education by the various fires has
been illustrated. The 5th chapter relates to the art of breathing (Prana vidya). In a colloquy between
Svetaketu and Pravahana the process of turning the 5th offering into person related by Apatattva and
a colloquy between Asvapati and the saints on various natures of the breathing has been discussed. In
the 6th chapter, various forms of the god and the soul have been made clear by referring to a number
of instances and referenced. In the 7th chapter, the adoration of Brahma in its various forms has been
explained. In the 8th chapter by msertmg the plot of Indra and Virocana an 1mportance of acquiring
eligibility by the way of penance for interviewing with as realizing to the element of soul as element
of knowledge have been depicted. Lastly the tradmon of self- knowledge and its results have been
discussed.
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First Chapter
Part-1

S RmeERTRIgUTET, shfuft gaaf TEvemeT I

Orh! One should reverence the Udgitha (Loud Chant) as this syllable, for one sings the
loud chant (ud + gi) [beginning] with ‘Om’. He performs Samagana by receiving this very
syllable of Om. Such a worship is explained herein.

TET AT U T YR STl TRISUTAieeEn T SNudAT UEN W JEee anEar
T HI9: % W T GO SH TR

The essence of all living organisms is the earth. The essence of the earth is water. The
essence of water is plants. The essence of plants is a person (purusa). The essence of a
person is speech. The essence of speech is the Rg (‘hymn’). The essence of the Rg is the
Saman (‘chant’). The essence of the Saman is the Udgitha (‘loud singing’).

¥ UY AT TEAH: WH: [EESEAr T SR 13 1
This is the quintessence of the essences, the highest, the supreme, the eighth— namely
the Udgitha.

[This takes the VIIIth place among the earth etc. essences. A particular significance is of getting
. 8th place by echo of Orh. This whole creation is distributed in 7 of each class, like 7 lokas, 7 Ragas, 7
colours, 7 expressions etc. The VIIIth place comes after 7 and thus the beginning of next seven. All
essences are embedded in the echo of Orh and all appear out from them. In a cryptlc meanmg, the
VIIIth place seems depicting the same perceptions within it.]

FA FATFRAHHAAET Ha¥: &Had xg 3ia fagy wafqusn

‘Which one is the Rg? Which one is the Saman? Whlch one is the Udgitha?’ Thus has
there been considered.

A W mﬁrﬁz&mrgﬁmqaﬁqg#mamamamn
The Rg is speech. The Saman is breath (prana). The Udgitha is this syllable ‘Om’.

Verily, this is a pair— namely speech and breath, and also the Rg and Saman.

[The breathing too is Sama. Samagana is not only an art of the speech by the vibration of the
breathing and should not be adhered to. If no attentive waves get their motion in the breathing, it
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cannot be tantamounted as Sama of the Sama. In the common singing too this fact functions for
making it influencive as otherwise.]

Mwwﬁw%ﬁ@mm%m
HFAHIE NI

This pair is joined together in this syllable ‘Orr’. Verlly, when a pair come together,
verily, the two procure each the other's desire.

STURAT 8 3 SET Jafd T T fgmergRegare

A procurer of desires, verily, indeed, becomes he who, knowing this thus, reverences
- the Udgitha as this syllable.

TEIRITRR Afg, R aa U ua wufadage wudfae @ & s
wafd T aee fagrergReguriie

Verily, this syllable is assent; for whenever one assents to anything he says simply
‘Om’. This, indeed, is fulfilment— that is, assent is. A fulfiller of desires, verily, indeed,
becomes he who, knowing this thus, reverences the Udgitha as this syllable.

[This universe is created by virtue of the resolution made by the Brahma. His permission for the
creation of this universe is the cardinal cause behind the universe as created. Whatever the source or
the purpose for which permission is given by the Brahma, that element certainly comes into
existence, therefore the permission of Brahma too is prosperity. This statement of the Rsi is very vital
and vivid.]

TR

This threefold knowledge proceeds with it : saying ‘Om’ one called forth; saying ‘Om’
one recites; saying ‘Om’, one sings aloud, to the honour of that syllable, with its greatness,
with its essence.

mwmﬁwqéﬁlwgﬁmmﬁmammm
HZAFTE qee et Warifa EeaaeayREeE wafdiigo |

He who knows this thus and he who knows not, both perform with it. Diverse, however,
- are knowledge and ignorance. What, indeed, one performs with knowledge, with faith
(sraddha) with mystic doctrine (upanisad)— that, indeed, becomes the more effective.

Such is the further explanation of this syllable.

nEfa wor: @us:
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Part-2
The Udgitha identified with breath

AETGT 7 A T AR I TG, 3T SATHAG AR 3

Verily, when the gods (Devas) and the demons (Asuras) both descendants of Prajﬁpati,
contended with each other, the gods took unto themselves the Udgitha, thinking : ‘With this
we shall overcome them!’

[The supreme soul has been said the father of creation or the master or even the ruler. The god
and demon, the matter and anti-matter, the creative and destructive flow, the genuine motivation and
the cunning motivation all have been originated from him therefore he is the matter of them all.

In case, all these merge into one, the retrospective stage of the inactive creation may again come
into existence. These both aspects therefore are engaged in their prescribed functions. A man can
fructify any of the flow through his resolution. The worship of syllable Orn is provided for keeping
one save from the germinating effect.]

q g i yorgRerurEEte A< mﬁﬁgwﬁﬁwﬁmﬁgrﬁ:a
gife @ worn @ fagun
Then they worshipped the Udgitha (the syllable Om) as the breath in the nose. The

devils afflicted that with evil. Therefore with it one smells both the sweet- smellmg and the
ill-smelling; for it is afflicted with evil:

9 § AEHRUYUEECR ARG Wﬁﬁmwﬁwaﬁaa
o B gz n | |

Then the gods worshipped the Udgitha (the echo of Om) as speech. The devils afflicted
that with evil. Therefore with it one speaks both the true and the false, for it is afflicted with
evil. ‘

3 T agwﬂmwmmﬁﬁ GG O ﬁﬁgmw%ﬁwv ugafa aﬁﬁa
YT o e YafEEs

The gods then worshipped the Udgitha as the eye. The devils afﬂiéted that with evil.
Therefore with it one sees both the slightly and the unsightly, for it is afflicted with evil.

AU T YO BRiEEHI 1) |
Then they reverenced the Udgitha as the ear, but the demons vitiated it too. Therefore

with it one hears both what should be listened to and what should not be listened to, for it is
afflicted with evil.

3 T U SRUgUIHTEER anﬁﬁgﬁwﬁﬁwmm
UTHEHETHR T UIHAT BAfggHIIS |

The gods then worshipped the Udgitha as the mind. The demons afflicted that with evil.
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Therefore with it one imagines both what should be imagined and what should not be
imagined, for it is afflicted with evil.

5 [Thé sage has here explained that the echo of O may be worshipped by the breathings coherent
to the sensory organs but even a little omission may viciates it owing to a slight lift even to the flow
given to the evils.

It has been explained in successive hymns that the complexes created by the demons become
known as rescinded when the syllable Or is worshipped through the cardinal breathing.]

3 T T WA YEA: wrwgﬁmg!mﬁﬁl wwmﬁawgﬁm
faasdmuen

Then they reverenced the Udgitha as that which is the breath in the mouth. When the
devils struck that, they fell to pieces, as one would fall to pieces in striking against a solid
stone.

Td IO faEacdd uaxdd @ ferwn @ wfaft o wmed
FmirERfe ¥ TasTHrE e

As alump of clay would fall to pieces in striking against a solid stone, so falls to pieces
he who wishes evil to one who knows this, and he, too, who injures him. Such a one is a
solid stone.

ﬁéﬁ?gﬁwgﬁﬁammﬁqmﬁaﬁaﬁﬁmmlm'
TaAls faraehmfa. SeeTeeTad S it

- With this [breath] one discerns neither the sweet-smelling nor the ill-smelling, for it is
free from evil. Whatever one eats with this, whatever one drinks with this, he protects the
other vital breaths. And not ﬁndlng this [breath in the mouth], one finally deceases; one
finally leaves his mouth open.

[When the cardinal breathing of the body engages in worship the Udgitha (the echo of Orh), it
~ awakes his high qualitie‘s'{’vghile digesting the food. The maintenance of the breathings as located in
bodily organs ' through the food, the arising qualities ‘'save him ' from the attacks made by the
deficiencies. The succeeding hymn explains the cardinal breathing.] '

AT SAAYUTATERF WY TG TRsgHr J5@: 1120 1)

Angira too had worshipped the syllable Om as the Udgitha. People think that it is
indeed Angiras, because it is the essence (rasa) of the limbs (anga)- for that reason.

hmzmﬁ?ﬁ\mwﬁ%mqagzmﬁﬁéﬁrqﬁm@vﬁmwl

'BrhaSpati reverenced this as the Udgitha. People think that it is indeed Brhaspati,
bécause speech is great (brhatt) and it is the lord (pati) thereof— for that reason.

. %:t:avgnmzr m W@Wm sl




108 . 112 UPANISADS

™ W § g e faemwn @ g Mniemmmm ey @ den
HUAETTE3 11

Baka, the son of Dilbhya knew it. He became Udgatri priest of the people of Naimisa.
He used to sing to them their desires.

[The devotee of Udgitha (the syllable Om) who has acquired expertise may fill his breathing
with the waves in accordance with the resolution while engaged in the offering etc. functions and
thus competent enough to spread the same spirits in the whole atmosphere.]

ST € & AT 9afd T Taee fegmerg@eyura S gy |l

An effective singer of desires, verily, indeed, becomes he who, knowing this thus,
reverences the syllable as the Udgitha.

Thus with reference to the self.
ngfa fgdt: @u=n
Part-3

Various identifications of the Udgitha and of its syllables

Wawmmwm@mmmmwm
T & WEE T wafa T T agu gl

Now we will discuss on the worship of the celestial glory. Him who glows yonder [i.e.
the sun] one should reverence as an Udgitha. Verily, on rising (ud-yan), he sings aloud (ud-
gayati) for creatures. On rising, he dispels darkness and fear. He, verily, who knows this
becomes a dispeller of fear and darkness.

memmﬁiﬁmﬁsaugmﬁszﬁwsﬁww&ﬁwgﬁrmmm
Al SRR 1)

This [breath in the mouth] and that [sun] are alike. This is warm. That is warm. People
designate this as sound (svara) that as sound (svara) and as the reflecting (pratydsvara).
Therefore, verily, one should reverence this and that as an Udgitha. '

I W] AMAGHUYUEE Tg WO T WO FEwi QTR T WOMIEE:
wf: W S A S A e e e 3 1)

The Udgltha (the syllable Orm) should be worshipped in garb .of the breathing known as
the Vyana. When one breathes in— that is the in-breath (prana) ‘When one breathes out—
that is the out-breath (apdna). The junction of the in-breath and the out-breath is the
diffused breath. Speech is the diffused breath. Therefore one utters speech without in
breathing, without out-breathing.

[The activities of breathing in and breathing out in the element of breathing are automatic. In
Vyana, the employment of the breathing by resolution takes place in the particular direction.
Motivating the breathing to the higher ideals by resolution while worshipping is called Udgitha (the
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syllable Omh). This activity is performed by restricting the functions of breathing in and breathing out.
This issue has been further made clear in the successive hymns.]

qT T HR AHEHUEAIHFOH AT I e aodT TEENUTEa=HTH Trafq
TEM W SRS 1

The Rk is speech. Therefore one utters the Rk without in-breathing, without out-
breathing. The Saman is the Rk. Therefore one sings the Saman without in-breathing,
without out-breathing The Udgitha is the Saman. Therefore one chants the Udgitha without

" in-breathing, without out-breathing.

a@rmrﬁaﬁ?ia&rm’rﬁrmﬁﬁﬁmwﬁ wmmmwwﬁr
FUATE FAAHEHATAE Y 1]

Apart from it, the otherwise function require strength, like the kindling of fire by
friction, the running of a race, the bending of a stiff bow— one performs them without in-
breathing, without out-breathing. For this reason one should reverence the diffused breath
as-an Udgitha.

m@aﬁwwwﬁﬁﬁwsﬁm@mm@ﬁgﬁwﬁaﬁgﬁnmﬁsa
o gige "ax fermuen

But one should also reverence the syllables of the Udgitha— ud, gi, tha. Ud is breath, for
through breath one arises (u-tisthati); gi is speech, for people designate speeches as words
(giras); tha is food, for upon food this whole world is established (sthita).

[While worshipping Udgitha, the breathing in the bodily organs in garb of the food, the
breathing (Vyéna) in actions and cardinal breathing providing with the upward motion are worth-
worshipping. The worship of Udgitha harmonizing the close of holder, exhibitor and the promoter
breathings in various forms in the nature has been explained in the successive hymns.] '

TTER O aTel ARISHAHEET Al T AR {gigaien sRvgurs 33 e

Ud is heaven; gi is atmosphere; tha is the earth. ud is the sun; g7 is wind; tha is fire. Ud -
is Samaveda; gi is Yajurveda; tha is Rgveda. Speech yields milk— that is, the milk of speech -
itself— for him he becomes rich in food, an eater of food, who knows and reverences these
syllables of the Udgitha thus : ud, gi, tha.

[In the successive hymns, it has been made clear that the devotee to Udgitha must Keep his
devotion in an absolute form for the desired success. The penance of spirit or devotion for the person
who resides Sama or the pray requires self-meditation which has been clearly discussed in the
successive hymns.] '

3 Gyt TR 3 AR R ¢

Now then, the fulfilment of wishes— One would reverence the following as places Qfl
refuge. One should take refuge in the Saman with which he may be about to sing a,,,:Srtotra,’ Fo
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Tyl aTge TENY qyf 9 TgaTaus IS SearguETEalR 1|
One should take refuge in the Rk in which it was contained, in the Rsi, who was the
poet, in the divinity unto whom he may be about to sing a Stotra.

A DA WSS YA WA WIS WRIATIUETei 2o |
One should take refuge in the meter with which he may be about to sing a Stotra. One

should take refuge in the hymn-form with which he may be about to sing a Stotra for
himself.

mﬁsmﬁ@wmﬁsmaﬁmmn

One should take refuge in the quarter of heaven toward which he may be about to sing a
Stotra.

mmmﬁammﬁswgﬂaﬁum ug:g%am
WA T AR

Finally, one should go unto himself and sing a Stotra, meditating carefully upon his
desire. Truly the prospect is that the desire will be fulfilled for him, desiring which he may
sing a Stotra—yea, desiring which he may sing a Stotra!

nsfa g @us:n

Part-4

‘Onr’, superior to the three Vedas, the immortal refuge

ahﬁﬁaa&wgﬁugmﬂa‘rﬁﬁ BRI ARG
‘Ori’! One should reverence the Udgltha as this syllable f01 one sings the loud chant
[begmnmg] with ‘Om’.

This very Udgitha is hereby explained.

T X g@ﬁam famt  wiaow wﬁwaaw%ﬁ:wm
TR ' .

Verily, the gods, when they were afraid of death, took refuge in the threefold
knowledge [i.e. the three Vedas]. They covered (acchadayan) themselves with meters.
~ Because they covered themselves with these, therefore the meters are called chandas.

[The gods have been told immortal then how they frightened of death? The gods as referred
herein are purported to the divine powers enshrined into body. "
- In Svetasvatara upanisad, it has been described that the gods arising from the various organs of
the degenetic man entered into the parts and the organs of the human body. As the man is mortal, the
gods entered into his limbs and organs and therefore feel the fear of death.]

| A T YA WS TRuvRd wuyagta Wi agfn 7 3 faet w=: wmn
I WG WfavEN3 I
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Death saw them there, in the Rk, in the Sdman, in the Yajus, just as one might see a fish
in water. When they found this out, they arose out of the Rk, out of the Saman, out of the
Yajus, and took refuge in sound.

TG AT EENTH IR T aEE: g ag%er 3 WA IACIAeYaHTE qefayd -
AT YT STHAT SIS 1 "
While reciting Rca, he sounds out ‘On’; similarly a Saman; similarly a Yajus. This

sound-is that syllable. It is immortal fearless. By taking refuge in it the god became
immortal, fearless.

[The gods unless give up observing, their entity in the essences of the ever mortal sensory
organs etc. could not free from the fear of death even if they comply with the discipline prescribed by
the Veda as and when they get entrance into the pleasure of supreme essence in garb of the Brahma
as Om, they attain immortality.]

namwmmmmww
wafdiy

He who pronounces the syllable, knowing it thus, takes refuge in that syllable, in the
immortal, fearless sound. Since the gods became immortal by taking refuge in it, therefore
he becomes immortal.

nzfa =ge: @os:
Part-5
The Udgitha identified with the sun and with breath
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In fact, what is Udgitha is the Pranava (Om) too and what is Pranava if Udgitha too,
And so, verily, the Udgitha is yonder sun, and it is Om, for it is continually sounding ‘Onr’.
{The modern science accepts that the Sun with its solar family is also dynamic. The revival of

the breathing by the Sun has already been called Udgitha in recedent hymns of this very upamead at
1.31.]

mwwmmmmaﬁaﬁs@ﬁgaﬁm Wgawwhwnﬂhém{a@
R (Enieeent (R

‘I sang praise unto it alone; therefore you are my only [son],” said Kausitaki to his son.
‘Reflect upon its [various] rays. Verily, you will have many [sons]’.

This is a description on the divinities. v

[In proportionate to the resolution made by the devotee, the power of breathing is appropriated.
As per this fact, the above hymn envisages that one or a number of Suns can be obtamed by way of
tocussmg the brain at Sun.]
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ST T TA Y NURAHRHUTEaatT 9w S
Now with reference to the self. One should reverence the Udgitha as that which is the
breath in the mouth, for it is continually sound ‘On’.

TAY UARHEEEY  qOH aNeisHfd g widdide:  UAgar WomswE
qaRATTEEEEear 3 ¥ wfaweifag

‘I sang praise unto it alone; therefore you are my only [son],” spoke Kausitaki unto his
son. ‘Sing praise unto the breaths as a multitude. Verily, you will have many [sons].’

3 G T I W WIS F: WO uaﬁmgﬁﬁl@m@aﬁg@mwmg
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Now then, the Udgitha is Om; Om is the Udgitha. With this thought, verily, from the
seat of a Hotr priest one puts in order again the Udgitha which has been falsely
chanted—yea, puts it in order again.

[In case, the person engaged for performing the offering is not competent to use the hymns
accurately and thereby if the vibration is not thrilling right, the learned person by virtue of reciting
the Orh energises the cardinal breathing and the deficiency thereby sat aright.]

ngfa agm: @us:
Part—6\
The cosmic and personal interrelations of the Udgitha
aﬁ'fun gl ’

The Rk is this [earth]; the Saman is fire. This Sdman rests upon that Rk. Therefore, the
Saman is sung as resting upon the Rk. sa is this [earth]; ama is fire. That makes sama.

[The Sama, viz., Udgitha has been said the circulation of breathing when the breathing is
circulated the element of earth (wood etc.) jointly make the fire. Similarly, the circulation of
breathing in the space forms the wind and the circulation of breathing by ether forms the Sun.]

FFREERElg: M dedeqeysIede: UMl qEgeHeIe: W fEas<iema |
AR R
: The atmosphere is Rk and the wind is Sama. This Sdman rests upon that Rk. Therefore
the Saman is sung as resting upon the Rk sd is the atmosphere; ama is the wind. That make
sama.

HieTifee:  am aéa%amrgam Rt (I S i
e TR 11

The Rk is heaven; the Saman is the sun. This Saman rests upon that Rk. Therefore the
Saman is sung as resting upon the Rk. sa is heaven; ama is the sun. That makes sama.
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The Rk is the lunar mansions; the Saman is the moon. This Sdman rcsts upon that Rk,
Therefore the Saman is sung as resting upon the Rk. sa is the lunar mansions; ama is the
moon. That makes sama.

I TerECEE yaet | dan: RIS FU T FAGAETIeRTE: W

TGS T TATHY |
Now, the Rk is the white shining of the sun; the Saman is the dark, the ultra-black. This
Saman rests upon that Rk. Therefore the Sdman is sung as resting upon the Rk.

o Wagie yac 9 & a e W F qenEe s
TN g9 fEvuaryngfEtuaehyr STiurETd Ua gavt: g 1)

Now, sd is the white shining of the sun; ama is the dark, the ultra-black. That makes
sdama.

Now, that golden person who is seen within the sun has a golden beard and golden hair.
He is exceedingly brilliant all, even to the fingernail tip.

T I HE qustiaiautynl aEifef aW W uw wevE: grone Sew sef g @
TR QU 9w Aol

His eyes are even as a Kapyasa (the buttocks of an ape) lotus-flower. His name is High
(ud). He is raised high above all evils. Verily, he who knows this rises high above all evils.

T@E 9 W 9 N0 AEgReEEeEEaaE & T @ U ¥ e
BT 2B TAHMAT TfeEa e |

His songs (gesnau) are the Rk and the Saman. Therefore [they are called] the Udgitha.
Therefore also the Udgatr priest [is so called], for he is the singer (gatr) of this [High (ud)].
He is the lord of the worlds which are beyond yonder sun, and also of the gods’ desires.—
Thus with reference to the divinities. ‘

ngfa ws: @ue:
Part-7
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Now with reference to the self.—

The Rk is speech; the Saman is breath. This Saman rests upon that Rk. Therefore the
Saman is sung as resting upon the Rk. sa is speech; ama is breath. That makes sama.

wgETie WM AdMeneyeAdje: WM Aeigedede: WM Ted  weE

HHTS AR 1
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The Rk is the eye; the Saman is the soul (@fman). This Saman rests upon that Rk.
Therefore the Saman is sung as resting upon the Rk. sd is the eyes; ama is the soul. That
makes sama.

ANGEAA: WM deddAwyeIele: UM AWigeHEe: WM e sinme |
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The Rk is the ear; the Saman is the mind. This Saman rests upon that Rk. Therefore the
Saman is sung as resting upon the Rk. sd is the ear; ama is the mind. That makes sama.

3 TGN YA W Yoy T W FWE AT AT HEIE: qEIEeaeey
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Now, the Rk is the bright shining of the eye; the Sdman is the dark, the ultra-black. This

Saman rests upon that Rk. Therefore the Saman is sung as resting upon the Rk. sd is the
bright shining of the eye; ama is the dark, the ultra-black. That makes sama.

W“@SWWW%EWWHWWWW
TEUST WU AT AW A A AT TG

Now, this person who is seen within the eye is the hymn (#k), is the chant saman), is the
recitation (uktha); is the sacrificial formula (vajus), is the prayer (brahman).

The form of this one is the same as the form of that [Person seen in the sun]. The songs
of the former are the songs of this. The name of the one is the name of the other.

u@%mm%@m%ﬁm@aﬁwm%m
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He is lord of the worlds which are under this one, and also of men's desires. So those
who sing on the lute sing of him. Therefore they are winners of wealth.

Wﬂ@iaﬁmwwaﬁuﬂmﬁﬁsgﬁau@%m
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Now, he who sings the Saman, knowing it thus, sings of both; through the former he
wins the worlds which are beyond the former, and also the gods’ desires. -

| SHFAE I SAeTEETEl ARG ASIehTaT:g] a8g TR gamiel

Through the latter he wins the worlds which are under the latter, and also men's desires.
Therefore an Udgitr priest who knows this may say :

& ¥ STRTEERN A9 HTRS ¥ v fgram Tt e e

‘What de51re may I win for you by singing?’ For truly he is lord of the wmnmg of
desires by singing, who, knowmg this, sings the Saman—yea, sings the Saman!

Ty et kL cH]
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Part-8
The Udgitha identified with the ultimate, i.e. space

T AT FIET qug: e TeTEcEifEaEAr gewr: yaRun Safafifa @
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- There were three men proficient in the Udgitha : Silaka Salavatya, Caikitdyana,
Dalbhya and Pravahana, Jaivali. These said : ‘We are proficient in the Udgitha. Come! Let
us have a discussion on the Udgitha!’.

wft g ugufafay: vammm@mwﬁé@a&
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‘So be it,’ said they, and sat down together on appropriate place. Then Pravahana
Jaivali said : ‘Do you two, sirs, speak first. While there are two Brahmanas speaking, I will
listen to their word.’

T g fitere: Tenas)famara SeegaTe g @ et e s
Then Silaka Salavatya said to Caikitayana Dalbhya : ‘Come! Let me question you.’

‘Question’, said he.
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‘To what does the Saman go back?’ ‘To sound,’ said he.

“To what does sound go back?’ “To breath,’ said he.

‘To what does breath go back?’ ‘To food,’ said he.

“To what does food go back?’ ‘To water said he.

wwnﬁﬁwﬁmgﬁm@mwnﬁﬁﬁqﬁﬁmm
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“What is the essence of this water?” ‘Yonder world,” he said.

“What is the essence of yonder world?”

He said— ‘One should not lead beyond the heavenly world,” ‘We establish the Saman
upon the heavenly world, for the Saman is praised as heaven’.

g fes: TemEcEifeaed qeayammid @ feer @ Tew Wm awEafe
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Then Silaka Salavatya said to Caikitdyana Dalbhya; ‘Verily, indeed, your Saman, O

Dilbhya, is unsupported. If some one now were to say “Your head will fall off ” your head
would fall off.’



116 112 UPANISADS |

TENAEA deMif Al Serege A & e e 3 arawre
T & Uy 7wl Aenfeaif Saw wfast 9 dey grmfreseErE:
whsracEmEsfe amfinen

‘Come! Let learn this from you, sir.” ‘Learn,’ said he (Dalbhya).

‘To what does yonder world go back?’ ‘To this world,” said he.

“To what does this world go back?’ ‘One should not lead beyond the world-support,’
said he.

‘We establish the Saman upon the world as a support, for the Saman is praised as a -
support.’

mgmm&aéwwaﬁﬁwmﬁ%ﬁwﬁm
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Then Pravihana Jaivali said to him : ‘Verily, indeed, your Saman, O gélavatya, comes
to an end. If some one now were to say “Your head will fall off,” your head would fall off.

‘Come! Let me learn this from you, sir.’
‘Learn,’ said he. ,
1l 2fa ergw: @ue:
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Silaka said— ‘What is the essence of this world?’ He said— “space,” ‘Verily, all things

here arise out of space. They disappear back into space, for space alone is greater than
these; space is the final goal.
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This is the most highest and excellent Udgitha. This is endless. The most excellent is
his, the most excellent worlds does he win, who, knowing it thus, reverences the most
excellent Udgitha.
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When Atidhanvan Saunaka told this Udgitha to Udara-sandilya, he also said : “As far as
they shall know this Udgitha among your offspring, so far will they have the miost excellent
life in this world, and likewise a world in yonder world.” He who knows and ireverence sit
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thus has the most excellent life in this world, and likewise a world in yonder world—vea, a
world in yonder world.’

I g TEm: @ue:

Part-i0
The divinities connected with the three parts of the Chant
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The land of the state of Kuru spoiled owing to sudden fall of the hailstorms, there lived
in the Ibhya village of a Elephant-man a very poor man, Usasti Cékrayana, with his wife
Atiki. _
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He begged of the Elephant-man, while he was eating Kulmasa grains. The latter said to
him : ‘I have no others than these which are set before me’.
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Usasti said— “Give me some of them”. He gave them to him and said : ‘Well, here is
water’.

“Verily, that would be for me to drink leavings!’ said he.

Usasti replied— “I could be accused of drinking stole water if [ have it.”
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‘Are not these [beans] also leavings?”

‘Verily, I could not live, if I did not eat those,’ said he. ‘The drinking of water is at my
will.”

[ g WIiea9IasiaaT STER a ua given ava amfe Fedhign

Having eaten, Usasti gave the remainder to his wife. She had already begged enough to
eat. She took these and put them away. '
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On the next morning, having got up from the bed, Usasti said to his wife- ‘Oh, if we

could get some food, we might get a little money! The king over there is going to have a
sacrifice performed for himself. He might, choose me to perform all the priestly offices.’

& ™ 9 U4 39 Ud Sl 3fd araeany a9 faaasarie

His wife said to him : ‘Here, my lord, are the beans.” He ate them and went off to that
sacrifice, which had already been begun.
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" There he approached the Udgatr priests as they were about to chant the hymns of pralse -

in the place of the singing. Then he said to the Prastota priest :
Tt AT ST A St g 3 g o

‘Prastota priest, if you shall sing the Prastdva (Introductory Praise) without knowing the
divinity which i3 connected with the Prastava, your head will fall off.’
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Similarly also he said to the Udgatri priest : “‘Udgatrl priest, if you shall chant the

Udgitha (Loud Chant) w1thout knowing the divinity which is connected with the Udgltha :
your head will fall off.”

wmmmmmmmwa
ﬁuﬁwaﬂﬁ%rgwwqmﬁmﬁﬁnwl

Similarly also he said to the Pratiharta priest : ‘O Pratiharta priest, if you shall take up -
the Pratihdra (Response) without knowing the divinity which is connected with the
Pratihara, your head will fall off.” Then they ceased and quietly seated themselves. '

[Such precautions were given by the saints who were expert in the functions like offerings to the
half-learned persons with a view to by the depth of their knowledge. Having, this a terrifying
ultimatum, the half-learned Brahmana, the chents etc. used to refrain from the work handled that time -
by them.]

Part-11
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Then the institutor of the sacrifice said to him : ‘Verily, I want to know about you, sir.
“I am Usasti Cakrayana,” said he.
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Then he [i.e. the institutor) said : ‘Verily, I have been searching around for you, sir, for
all these priestly offices. Verily, not finding you, sir, I have chosen others.

WA U Ui aey aeid ud qufagen: mammaﬁw‘rmm
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But do you, sir, perform all the priestly ofﬁces for me.’

‘So be it,” said he (iti). ‘But in this matter (tarhi) let these indeed, being permitted, sing
the Stotra; but you should give me as much money as you would give them.’

Yajamana said- ‘So be it,’
farufesadifa w1 WTEETRATT W1 At
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Then the Prastotri priest approached him and said : ‘You sir, said unto me : “Prastotri
priest, if you shall sing the Prastava without knowing the divinity which is connected with
the Prastava, your head will fall off.” Which is that divinity?

wor 3 Sar aifr g ar gWi e somenfiifanta wormgfed dar aam
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- ‘Breath (prana),’ said he. ‘Verily, indeed, all being here enter [into life] Wlth breath
and depart [from life] with breath. This is the divinity connected with the Prastava. If you
had sung the Prastava without knowing it, your head would have fallen off, after your had
been told so by me.’

mmmmmmmmmwamﬁwﬁm
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Then the Udgatri priest approached him and said; ‘You sir, said unto me : “Udgatri
priest, if you shall chant the Udgitha without knowing the divinity which is connected with
the Udgitha, your head will fall off.” Which is that divinity?’

| aﬁwgﬁmmgmmﬁm:wmwmm
SefagETTE Hat ¥ SufasadteE wafio

‘The Sun,’ said he. ‘Verily, indeed, all beings here sing (gayanti) of the sun when he is
up (uccais). This is the divinity connected with the Udgitha. If you had chanted the Udgitha
- without knowing it, your head would have fallen off, after you had been told so by me.’
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Then the Pratihartr priest approached him and said : “You, sir, said unto me : “Pratihartr
priest, if you shall take up the Pratihara without knowing the divinity which is connected
with the Pratihara, your head will fall off.” Which is that divinity?’
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He said ‘Food,” ‘Verily, indeed, all beings here live by taking up to themselves
(pratiharamana) food. This is the divinity connected with the Pratihara. If you had taken up
the Pratihara without knowing it, your head would have fallen off, after you had been told
so by me.’

ngfa warEy: @oe: |l

Part-12

In this part, the ‘Sauva’ Udgitha is described. According to the reference books, the term ‘Sauva’
is the abbreviated form of the ‘Sauvana’. ‘Sauvana’ is meant for anything related to the motion
(Svana). This is a trimming illustration. The term ‘Svana’ is formed of the ‘Sun root’. According to
‘Sun’ to go, the term Svana is meant for dynamically. The proportion to this illustration seems clear
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by assuming the meaning of ‘Sauva’ as relating to the breathing. According to the story, the sons of
the Rsi have gone to the far natural place for perseverance. They introduced their with the purified
breathing or the wind full of oxygen. Other ‘Svanas’ (the breathing defected of the sensory organs)
refer to their hunger and submit to them singing Udgitha for attainment of food. In the precedent
parts of this upanisad, it has been already said that the penance of Udgitha performed by the purified
breathing is only fructified. The group of breathings spreaded all through in the nature sing Udgitha
under the leading of the purified breathing. The illustration or the context described herein obtains
clarity.

;YT SHUWG T T Tl a1 e EEERETEei

Now next, the ‘Sauva’ Udgitha, connected with Dogs is described —
So Baka Dalbhya or Glava Maitreya—went forth for Veda-study.
T T AT MEAUd T JH STRAEGTE A TEHETEEyHET & gfugi

A white dog appeared before him. Around this one other dogs gathered and said : ‘Do
you sir, obtain food for us by singing. Verily, we are hungry.’
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Then he said to them : ‘In the morning you may assemble unto me here at this spot’. So
Baka Dalbhya—or Glava Maitreya—awaited.
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Then, even as [priests] here, when they are about to chant with the Bahispavaména
hymn, glide hand in hand, so did they glide on. Then they sat down together and performed
the preliminary vocalizing (hinkara).

[The hymn of ‘Bahispavamana’ is recited in the morning not at the later but by moving in a
batch around the altar. The aim of such movement is for attaining the best cereal for the offering on
fire. Here to the tendencies coherent with the breathing i.e. the hunger and the thirst etc. do pray for
the food so that they may survive. In the succeeding hymn this very psalms has been described. It has
been called ‘Trita’. It has been made to the three gods.]
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‘Om! Let us eat. Om! Let us drink. Om! May the god Varuna, Prajapati and Savita bring
food here! O Lord of food, bring food here! yea, bring it here! Om!’

i grRe: WU
Part-13

The mystical meaning of certain sounds in the Chant

The penance known as ‘Stobha’ which relates to the ‘Sama’ is described in this part. The vowels
are recited like the classical music but the words depicting particular meanings are not used herein.
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The spirit attached with. the vowels in that very process has béen elaborated here.

3 AT AT FEH ATIRTSHNEHT SR STegerrls Frirea: 11 gl

Verily, the sound Ad-u is the world, [for this interjectional trill occurs in the Rathantara
Saman, which is identified with the earth’.

The sound ha-7 is wind, [for this interjectional trill occurs in the Vamadevya Saman,
which has for its subject the origin of wind and water].

The sound atha is the moon, [for on food (anna) everything is established (sthlta) and
the moon consists of food].

The sound iha is oneself, [for oneself is here (iha)].
The sound 7 is Agni, [for all Samans sacred to Agni end with the sound 1].
sfem et feg @R foRar oiRifen: wnfafden: wor w@dss @
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The sound 7 is the sun, [for people sing of the sun when it is up (#-rdhvam)].
The sound e is the Invocation, [for people call with ‘Come! (e-Ai)'].

The sound au-ho-i is the Visvaveda gods, [for this interjectional trill occurs in the
Saman to the Vlsvaeva gods].

The sound hin is Pra_]apatl [for Prajapatl is undeﬁned an the sound hin also is
indistinct].

svara (sound) is breath, [for that is the source of sound].
ya is food, [for evefything here moves (yati) through the help of food].
vdc is Viraj, [for this interjectional trill occurs in the Saman to Virdj].
oy Wi gel gE:Iz
The sound hum, the variable thirteenth interjectional till, is the Undefined.
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Speech yields mllk——that is, the milk of speech itself—for him, he becomes rich in
food, an eater of food, who knows thus this mystic meaning (upanisad). of the
Samans—yea, who knows the mystic meaning!

Second Chapter

Part-1
, The Meditation of the Whole Saman
3% U We] W IUGAL Y TeEe] WY T ey e g
Om! Assuredly, the reverence of the Saman entire (samasta) is good (sadhu).

Assuredly, anything that is good, people call saman (abundance); anything that is not good,
a-saman (deficiency). "
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[The root cause of the recital of Sama is clarified here. Recital of Sama is purported to the best
recital performed for the benevolent purpose. The recital of Sama on the basis of elocution of singing
but with the selfish interest as also with greed cannot be tantamounted to the recital of Sama. The -
benevolent spirits full of appearing only are desired for the reCital Sama. The Rsi has made it clear in
the 4th and the last hymn under this part.]
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So also people say : ‘He approached him with sdman (kindliness)’; that is, they say :

‘He approached him with good manner (sddhu).”— ‘He approached him with no saman’;
that is, they say : ‘He approached him with no good manner.’
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So also, further, people say : ‘Oh! We have saman (goods)!” if it is something good
(sadhu); that is, they say : ‘Oh! Good!” ‘Oh! We have no saman!’ if it is not good; that is,
they say : ‘Oh! No good!’
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He who, knowing this, reverence the Saman the best among all,— truly the prospect is
that good qualities will come unto him and attend him.

Part-2

Some analogies to the fivefold Chant

In this very upanisad, it hac been made clear in the precedent hymns that Udgitha too is the
_“Saman’, and the spirit of ‘Saman’ is purported to the gentle and bonafied spirits. The breathings are
motivated and inclined to perform the particular purpose in Udgitha. The ceretum are the orders of
‘motivating the breathings for the greatest deeds is continued in various forms throughout the tangible
~ as also intangible nature. In recital of the hymns pertaining to the offerings, five divisions or the
devotion of ‘Sama’, have been told. The Rsi has highlighted various forms of ‘Sama’ in the degenetic
offering of nature as also its divisions from 1st to 7th part. It has been said that the devotee able to
accustom himself with the application of Sama by the breathings in course of a number of natural
activities can obtain a power to control that cycle in toto.
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In the worlds one should reverence a fivefold Saman (Chant). The earth is a Hinkara
(Preliminary Vocalizing). Fire is a Prastava (Introductory Praise). The atmosphere is an
Udgitha (Loud Chant). The sun is a Pratihara (Response). The sky is a Nldhana
(Conclusion).

Thus in their ascending order.
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Now in their reverse order.

The sky is a Hinkara. The sun is a Prastiva. The atmosphe’re is an Udgitha. Fire is a
Pratihara. The earth is a Nidhana.

[The ‘Himkara’ and ‘Nidhana’ is recital of Saman are an indicator of the beginning and the end
respectively. When the breathing is motivated targeting the upper worlds from the earth, the situation
availed is as described in hymn number one. However, when the ‘Sama’ is recited from the upper
worlds by targeting the earth, the situating becomes as described in the hymn number 2.]
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The worlds, both in their‘ascending order and in their reverse order, serve him who,
knowing this thus, reverences a fivefold Saman in the worlds.

Part-3
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In a rain-storm one should reverence a fivefold Saman.

The preceding wind is a Hinkara. A cloud is formed—that is a Prastava It rains—that
is an Udgitha. It lightens, it thunders—that is a Pratihara.

UG afwert aifer grel adafa @ @ waed fagrgw! wafaasammrn:
| It lifts—that is a Nidhana. It vrains for him, indeed, he causes it to rain, who, knowing
this thus, reverences a fivefold Saman in a rainstorm. ’
Part-4
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In all waters one should reverence a fivefold Saman.

When a cloud gathers—that is a Hinkara. When it rains—that is a Prastava. Those
[waters] which flows to the east—they are an Udgitha. Those which flow to the west—they
are a Pratihara. The ocean is a Nidhana.
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He perishes not in water, he becomes rich in water, who, knowing this thus, reverence a
fivefold Saman in all waters.

Part-5
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In the seasons one should reverence a fivefold Saman.
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The spring is a Hinkara. The summer is a Prastava. The rainy season is an Udgitha. The
autumn is a Pratihdra. The winter is a Nidhana.
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The seasons serve him, he becomes rich in seasons, who, knowing this thus, reverences
a fivefold Saman in the seasons.

Part-6
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In animals one should reverence a fivefoid Saman.

Goats are a Hinkara. Sheep are a Prastava. Cows are an Udgitha. Horses are a Pratihara.

vafa gre uvre: wyEafd T uaed fagrugy wefas gz
Animals come into his possession, he becomes rich in animals, who, knowing this thus,
reverences a fivefold Saman in animals.
_ Part-7
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In the vital breaths (prdna) one should reverence the most excellent fivefold Saman.

Breath is a Hinkara. Speech is a Prastava. The eye is an Udgitha. The ‘ear is a Pratihara.
The mind is a Nidhana. Verily, these are the most excellent.
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The most excellent becomes his, he wins the most excellent worlds, who, knowing this
thus, reverences the most excellent ﬁvefold Saman in the vital breaths.—So much for the
fivefold.
' Part-8

Some analogies to the sevenfold Chant
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Now for the sevenfold. In speech one should reverence a sevenfold Saman. Whatsoever
“of speech is hum—that is a Hinkara (Preliminary Vocalizing). Whatsoever is pra—that is a
Prastava (Introductory Praise). Whatsoever is a—that is an Adi (Beginning).

aﬁqmwﬁqmﬁa@ﬁvwﬁaﬁﬁmmn
Whatsoever is ud—that is an Udgitha (Loud Chant).
Whatsoever is prati—that is a Pratihara (Response).
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Whatsoever is upa—that is an Upadrava (Approach to the End).

Whatsoever is ni—that is a Nidhana (Conclusion).
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Speech yields milk——that is, the milk of speech itself—for him, be becomes rich in
food, an eater of food, who knowing this thus, reverences a sevenfold Saman in speech.

Part-9
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" Now, verily, one should reverence yonder sun as a sevenfold Siman. It is always the

same (sama); therefore it is a Sdman. It is the same with everyone, since people think: ‘It
faces me! It faces me!” Therefore it is a Sdman.
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One should know that all beings here are connected with it.

When it is before sunrise—that is a Hinkara (Preliminary Vocalizing). Animals are
connected with this [part] of it. Therefore they perform preliminary vocalizing. Truly, they
are partakers in the Hinkara of that Saman.

IM TGy U TEEWEW WIHI3 SFAENIEEN WA N
TG e | 1311

Now, when it is just after sunrise—that is a Prastava (Introductory Praise). Men are
connected with this [part] of it. Therefore they are desirous-of praise (prastuti), desirous of
laudation. Truly, they are partakers in the Prastava of that Saman.
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Now, when it is the cow gathering-time— that is an Adi (Beginning). The birds are
connected with this [part] of it. Therefore they support (addya) themselves without support
(an-arambana) in the atmosphcre and ﬂy around. Truly, they are partakers in the Adi of
that Saman.
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Now, when it is just at midday— that is an Udgitha (Loud Chant). The gods are
connected with this [part] of it. Therefore they are the best of Prajapati's offspring. Truly,
they are partakers in the Udgitha of that Saman.
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Now, when it is past midday and before [the latter part of] the afternoon—that is a

Pratihdra (Response). Fetuses are connected with this [part] of it. Therefore they are taken

- [or, held] up (pratihrta) and do not drop down. Truly, they are partakers in the Pratihara of
that Saman.

I IEHIGRINTEHIY - SUFIEE T SR TE gEE w
FURIEEEaWTSA A& "= el

Now, when it is past afternoon and before sunet—that is an Upadrava (Approach to the ‘
end). Wild beasts are connected with this [part] of it. Therefore when they see a man, they
approach (upadravanti) a hiding place as their hold. Truly, they are partakers in the
Upadrava of that Saman. '
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Now, when it is just after sunset—that is the Nidhana (Conclusion). The Pitrs are
-connected with this [part] of it. Therefore people lay aside (ni + \/dhd) the manes. Truly,
they are partakers in the Nidhana of that Saman.

Part-10
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Thereafter, one should meditate upon the seven-fold Saman. Now then, one should

reverence the Saman, measurcd (sammita) in itself, as leading beyond death. Hirnkara has
three syllables. Prastava has three syllables. That is the same (sama).
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The term ‘Adi’ is formed with 2 letters and ‘Pratihara’ is formed with 4 letters. A single
letter if removed from ‘Pratihara’ and added with the ‘Adi’, both words become equal.

SR = TeryuE 2 gver il T e e ais i

The word Udgitha consists of three letters and ‘Updrava’ consists of four letters. To the
extent of 3 letters these are equal and a single letter remains. This residual letter is called
‘Aksara’. It also consists of 3 letters, therefore, it also is equal.

Fremfafa smer acaaie wafa @ift g an warfa gfecwfmerafonis i

Nidhana has three syllables. That is the same, too. These are twenty-two syllables.

THATAREENHREGE  a  SalsHmater szavﬁq uwrﬁamﬁr Th
afgeiETIY

With the twenty-one one obtains the sun. Verily, the sun is the twenty-first from here.




CHANDOGYA-UPANISAD ‘ 127

With the twenty-two one wins what is beyond the sun. That is heaven (ndkam). That is the
sorrowless.

mﬁmmﬁmmammw
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He obtains the victory of the sun, indeed, a victory higher than the victory of the sun in
his, who, knowing this thus, reverences the sevenfold Saman, measured in itself, as leading
beyond death—yea, who reverences the Siman!

Part-11

wmmw A widEw: srmﬁﬁaqﬁwmsrrrhgmnzn
Now the peculiar worship relating to Gayatra is described. The mind is ‘Hirmkara’,

Speech is a Prastava. The eye is an Udgitha. The ear is a Pratihara. The breath is a Nidhana.
This is the Gayatra Saman as woven upon the vital breaths (prana).

qammmﬁmmmmmmﬁ
TR WETAT: TAEEa IR I

He who knows thus this Gayatra Saman as woven upon the vital breaths becomes
possessor of vital breaths, reaches a full length of life, lives long, becomes great in
offspring and in cattle, great in fame. One should be great-minded. That is his rule.

Part-12

aﬁwﬁuﬁmﬁaﬁmnmaﬁuaﬂ@swmﬁumm
AT W R AfAE R SRR

The fire emerging out as a result of rubbing is ‘Hirmkara’, Smoke is produced—that is a
Prastava. It blazes—that is an Udgitha. Coals are formed—that is a Pratihara. It become
extinct—that is a Nidhana. It becomes completely extinct—that is a Nidhana. This is the
Rathantara Saman as woven upon fire.

nammmmmmmm
Tyfinfafy Teret T Tagsfrmem feeaggami i

One who knows thus this Rathantara Saman as woven upon fire becomes an eater of
food, eminent in sacred knowledge, reaches a full length of life, lives long, becomes great
in offspring and in cattle, great in fame. One should not take a sip and spit toward fire. That
is his rule.

Part-13 -

SUTEd @ far quee @ ywa: o oy 9 @ SR v o w8 9 | wfeer:
&Tet e At TR e afveagTee fagy e en
_ Now the worship of Vamadevya Sama in the form of couple is described. One
summons—that is a Hinkara. He makes request-—that is a Prastava. Together with the
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woman he lies down—that is an Udgltha He lies upon the woman—that is a Pratihara. He
comes to the end—that is a Nidhana. He comes to the finish—-that is a Nidhana.

[The sage has said the couple life and the cycle of reproduction by way of it as under the
Vamadevya Sama. A few pupil alleged to this context as being trivial but it is worth consideration
that he is explaining a number of ways for the worship of Saman in the cycle of Sama, the flow of
breathing according to the flow of nature. When this is the position, how the genetic signs conducted
by the couples can be abandoned. The sage observed here a particular Sama’(a Supreme penance of
the. development through' the breathing). Thus there is no scope for futility in this context of
discussion on the knowledge as also the scientific matter.]

W 7 yEERe fgy A 3 el e w s
TEERT wyiiafe wereEt T @i | 7 uiewaga iy

He who knows thus this Vamadevya Saman as woven upon copulation comes to
copulation, procreates himself from every copulation, reaches a full length of life, lives
long, becomes great in offspring and in cattle, great in fame. One should never abstain from
- any woman. That i is h1s rule.

‘

Part-14

3‘6!%3“’( 3ﬁza mm&qaﬁuﬁsm srﬁgrﬁsm wﬁmﬁa@mﬁ?&ﬁwmn

The rising sun is a Hinkara. The risen sun is a Prastava. Mid-day is an Udgltha.
Afternoon is a Pratihara. When it is set—that is a Nidhana.

This degentic Sama is established in the Sun.
¥ 7 TAgedRd Wi 3T Y wat wdegify sreafd um
w;ﬁﬁaﬁr Herehll quwt T e

~ He who knows thus this Brhad Saman as woven upon the sun becomes a brilliant eater
of food, reaches a full length of life, lives long, becomes great in offspring and in cattle, -
great in fame. One should not find fault with it when it is hot. That is his rule.

Part-15
mmﬁnmﬁﬁmumaﬁvmﬁzﬁﬁwﬁnwﬁm
TG AT TR S

Mists come together—that is a Hinkara. A cloud is formed—that is a Prastava. It
rains—that is an Udgitha. It lightens and thunders—that is a Pratihara. It holds up—that is a
Nidhana. This is the Virlipa Saman as woven upon cloud (parjanya).

¥ T TaNagEd T W og ey gEey wrewd wewgie et
e yyfeiafy TErhat auwt 1 FrmgEaiR|N

He who knows thus this Vairlipa Saman as woven upon rain acquires cattle both of
various form (vi-ripa) and of beautiful form (su-ripa), reaches a full length of life, lives
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long, becomes great in children and in cattle, great in fame. One should not find fault with
it when it rains. That is his rule.

Part-16

aurvﬁﬁmﬁzﬁw YT FuT SR mﬁmﬁéﬁﬁwﬁﬁﬁwﬁsﬁﬂ‘{nzu

Spring is a Hinkara. Summer is a Prastava. The rainy season is an Udgitha. Autumn is a
_ Pratihara. Winter is a Nidhana. This is the Vairaja Saman as woven upon the seasons.

W T Ty W 3% Rt e wﬁ*«‘aaéﬁ? uéu@%ﬁr Gehﬁnaﬁr
g Tgfiniaft TR RmegAmR

He who knows thus this Vairdja Saman as woven upon the seasons shines like a king
(virajati) with offspring, cattle and eminence in sacred knowledge, reaches a full length of
life, lives long, becomes great in- offsprlng and cattle, great in fame One should not find
fault with the seasons. That is his rule. ’

Part-17

mmsmmmew wfieR: Wﬁmﬁm mﬁsﬁéag
T I

The earth is a Hmkara The atmosphere is a Prastava. The sky is an Udgitha. The
reglons of the compass are a Pratihara. The ocean is a Nldhana These are the verses of the
‘Sakvari Saman as woven upon the worlds.

S, . mﬁmmwmmﬁmwm.'
wyfiniaft neral dwm fRaegagnn

He who knows thus these verses of the Sakvari Saman as woven upon the worlds
becomes possessor of a world, reaches a full length of life, lives long, becomes great in
offspring and in cattle, great in fame. One should not find fault with the worlds. That is his
* rule. ' ’

Part-18
s femmisaa: mla’rma'g‘leﬁs’at sfEm: ns@rﬁmﬁmi'aw ugws?mnzn

The goat is Hirhkara, Sheep are a Prastava, the cows are Udg1tha the horses are
Pratihara and the man is Nldhana These are the verses of the Revatt Saman as woven upon
animals.

| qawmmmmwm@ﬁ@ﬁaﬁmmﬁaﬁ
wErhEl Ty FREeEE iR

He who knows thus these verses of the Revati Sdman as woven upon ammals becomes
possessor of animals, reaches a full length of life, lives long, becomes great in offspring
_and in cattle, great in fame. One should not find fault with animals. That i is his rule.
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Part-19

A femmeaesaEr A wugefer sfier wn g S

Hair is a Hinkara. Skin is a Prastava. Flesh is an Udgitha. Bone is a Pratihdara. Marrow
is a Nidhana. This is the Yajfidyajfilya Saman as woven upon the members of the body.

Ha@mﬁmﬂmmwmmﬁqﬁ@ﬁmmW
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He who knows thus this Yajnayajmya Saman as woven upon the members of the body
becomes possessor of the members of his body, does not become defective in any member
of the body, reaches a full length of life, live long, becomes great in offspring and in cattle,

 great in fame. One should not eat of marrow for a year. That is his rule. Rather, one should.
not eat of marrow at all. ‘

Part-20
Iffaml ag: TeE onfed SRU TEfr WiEngmm Feieged daarg
TN

The fire is himhkara, the wind is Prastava, the sun is Udgitha, the planet is Pratlhara and
the moon is Nidhana. This is the Rajana Saman as woven upon the divinities.

¥ 9 TaNaEeH ATy Wid SoATdmE deaET: Welidhdare QIS g -
g ssitafy weeerE vyfintaf nere grens fRwEgER

He who knows thus this Rajana Saman as woven upon the divinities goes to the same
world, to equality and to complete union (sdyujya) with those very divinities, reaches a full
length of life, lives long, becomes great in offspring and in cattle, great in fame. One should
not find fault with the Brahmanas. That is his rule.

Part-21
The Saman itself based on the world-all

i faen fewrem o0 @ Hwﬁsfﬁahvﬁw ua'ﬁ?ffwﬁrwfq
wieE: | wfer: |qul T e teataey gafese T en
The Three-fold science is a Hinkara. The three worlds here are a Prastava. Agni, Vayu

and Aditya are an Udgitha. Stars, birds and light-rays are a Pratihara. Serpents, Gandharvas
and the Fathers are a Nidhana. This is the Saman as woven upon the world-all.

T T TEiaE TR 3wk g saiRi
He who knows thus this Saman as woven upon the world-all become the world-all
itself.

LR G laﬁmﬁﬁrﬁﬁr%@?m maﬁ?mau |

-
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On this line there is this verse :- Whatever triple things are fivefold— Than these things
there is nothing better, higher..

wuﬁwwmwm.mmmm

Who knows this fact, he knows the world-all; All regions of the compass bring him
tribute. One should reverence the thought ‘I .am the world-all!” That is his rule. That is his
rule!

Part-22

Seven different modes of smgmg the chant, characterlstlc of dlfferent gods

| ﬁqﬁwﬁrgﬁwmﬁwﬁvﬁzhsﬁw AT E® tﬁuwggwamaﬁ JoIRUT
aﬂaﬁmaﬁ%mmmﬁa}@éﬂméﬂaﬁ&mml

‘T prefer the hlgh-soundmg animal-like' form of the Saman’ —such is the Udgitha
belongmg to Agni. The indistinct form belongs to Prajapati; the dlStll‘lCt to Somay; the soft
and smooth, to Vayu; the smooth and strong, to Indra; the heron-like, to Brhaspati; the ill-
sounding to Varuna. One may practlse all these, but one should avoid that belongmg to
Varuna.

A A wnaﬁarrnﬁaam ﬁ:aw syt m@wuhaa; ‘Tﬂ“z’ w? r-ha;
TTAFTATSHI ST T sy gy |

" ‘Let me obtain 1mmorta11ty for the gods by singing’—thus should one obtain with his
singing. ‘Let me obtain oblation for the fathers by singing, hope for men, grass and water
for cattle, a heavenly world for the sacrificer, food for myself (atman) —one should sing
the Stotra carefully, medltatlng these thmgs in mmd

o @ TTEEAE: W ST werrq%mwn lﬁ ot Q?chwm Ifg
@gwﬁﬁmwﬁsgﬁ‘qmwﬁrmmnan :

All vowels are embodiments (atman) of Indra. all spirants are embodiments‘ of
Prajapati. All [other].consonants are embodiments of Mrtyu (Death). '

If one should reproach a person on his vowels, let him say to that one : ‘I have been a
suppliant to Indra for protection. He will answer you.’

maﬂwwmﬁﬂmmﬁvwmsmvmnﬁﬁmwm
TOVIYUTETHA <IN FUASHE W & et Faris |l

So, if one should reproach him on his spirants, let him say to that one : ‘I have been a
suppliant to Prajapati for protection. He will thrash you.’

So, if one should reproach him on his [other] consonants, let him Say to that one : ‘I
have been a suppliant vto Mrtyu (Death) for protection. He will burn you up.’
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Td @O Oawl goEwl avhedl 3% O qEHIfT E SEIUNSTET St fagar
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All the vowels should be pronounced strong and sonant, with the thought : ‘To Indra let
me give strength.” All the spirants should be pronounced well open, without being slurred
over, without being elided, with the thought : ‘To Prajapati let me entrust myself.” All the
[other] consonants should be pronounced slowly, without being imerged together, with the
thought : ‘From Mrtyu (Death) let me withdraw myself (atman).’

Part - 23
Different modes of religious life

i e TR T, WUwEY ud R mahﬁgﬂaﬁr
ARSI G THIETE T JUeiieht Yafd FerasNsgaeaifai el

There are three branches of duty. Sacrifice, study cf the Vedas, alms-giving—that is the
first. Austerity, indeed, is the second. A student of sacred knowledge (brahmacarin)
dwelling in the house of a teacher, settling himself permanently in the house of a teacher, is
the third. All these become possessors of meritorious worlds. He who stands firm in
Brahma attains immortality.

The syllable ‘Orir’, the acme of the cbsmdgony
TTUfeATRTIATvns FaReTerll foen dwmeamraaue e e
prices R cH e i) »
Prajapati brooded upon the worlds. From them, when they had been brooded upon,

issued forth the threefold knowledge. He brooded upon this. From it, when it had been
brooded upon, issued forth these syllables : bhir, bhuvah, svar.

AFTEIAGRYS i S mwgmwhwﬁﬁww@aﬁm&mw
aTeh YIUUIIGR TaE: TR TagT@am)I3 |
He brooded upon them. From them, when they had been brooded upon, issued forth the

syllable Om. As all leaves are held together by a spike, so all speech is held together by
Om. Verily, Om is the world-all. Verily, Om is this erld-all.

Part - 24

Earth, atmosphere, and sky the reward for performers of the morning, noon and
evening oblations.

FEETEA Sefa TgEAr W memwﬁwmaﬁ%ma%am
Lpleeee TR

The expounders of sacred knowledge (brahmavadin) say : ‘Since to the Vasus belongs
the morning Soma-libation, to the Rudras the mid-day Soma-libation, to the Adityas and
the Visvadevas the third Soma-libation.
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Where, then (tarhi), is the sacrificer's world?’

If one knows not, how can he perform [the sacrifice with success]? So let him who
knows perform.

T NSO MR eggd SUEed | Srea T s |

Before the commencement of the morning litany he sits down behind the Garhapatya
fire, facing the north and sings forth the Saman to the Vasus :-

FNIHFCATETIONS IUAN &7 T 33333 § 3 MM 33 ST 3 AV 3 30 3988
IR ]

« O the god of fire! ‘Open the door to Your world, And let us see You, For the obtalmng
of Your sovereignty!’ :

3 FEfd TSI yREifEe R o ¥ e oy @ JemeeE |
TATRAIY 1

So he offers the oblation and says : ‘Adoration to Agni, earth-inhabiting, world-
inhabiting! Find a world for me, the sacrificer! Verily, that is the sacrificer's world! I will
£0. '

3 TUF: WEREY: wWeswe uRafigaatisf Ertﬁ THE: WA WX
wraesfaig i

Thither, I, the sacrificer, after life. Hail! Thrust back the bar!” Thus having spoken, he -
- rises. At the same time the Vasus bestow upon him the morning Soma-libation.

[The Vasus are the gods providing the accommodation (residence). For the sake of attaining
prosperous and happy life under the blessing of god in this world Vasus are prayed.] '

T WEAFE T eI AR Eieeq@ Sufavd | igamfmatiiel

Before the commencement of the mid-day Soma-libation he sits down behind the
Agnidhriya fire, facing the north, and sings forth the Saman to the Rudras -

FITHERATITATI0I 3 U9 @ 4 A 33333 E I SMII M3 M 3 o a?m
EnAl

O wind! ‘Open the door to Your world, And let us see You, For the obtaining of Wide
sovereignty!’

U FAd T aEAsigRE dmRa | 1 aneE TRy & ameeE dw
TR

So he offers the libation and says : ‘Adoration to Vayu, atmosphere-inhabiting, world-

inhabiting! Find a world for me, the sacrificer! Verily, that is the sacrificer's world! I will -
" go.
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[At the TInd Stage of life when the liability of couple life has been completed, the devotee should
pass his life in Vanaprastha (Half seclusion from the domestic liabilities). The Rudras are the gods
who destroy the deficiencies. By worshipping Rudra, the devotee should endeavour for rectifying the
deficiencies from his individual as also the social life.]

I TTHM: WEEYY: WEswE Rafigeaisi a@ & et a&me
wr=sfalgon

Thither, I, the sacrificer, after life. Hail! Thrust back the bar!” Thus having spoken he.
rises. At the same time the Rudras bestow upon him the mid-day Soma-libation.

T aﬁmﬁmm sufavr @ onfee: W@ évaiav
T LRI
Before the commencement of the third Soma-libation he sits down behind the

Ahavaniya fire, facmg the north and sings forth the Saman to the Adityas and the
Visvadevas :-

TIIHERATETIN 33 THAW @ FIERT 33333 g 3 3M 33 ST 3 A 3 A
322822 Bfezn

O sun god! ‘Open the door to Your world, And let us see You, For the obtaihing of
Chief sovereignty!’ ‘

arﬁauuéﬁaiaaﬁamslﬁ 33 UPAW & 99 WIET 33333 § 3 3 33
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Thus the [Saman] to the Adityas. Now the [Saman] to the Visvadevas :-

‘Open the door to Your world, And let us see You, For the obtammg of Full
sovereignty!’

wﬁwmmwmm@mam
faanexn :

So he offers the oblations and says : ‘Adoration to the Adityas and to the Visvadevas,
sky-inhabiting, world-inhabiting! Find a world for me, the sacrificer!

T 3 TS e TATe IoH: TTTETgy: WIels Ygauiaiigeanasfaieu i -
Verily, that is the sacrificer's world! I will go thither, I, the sacrificer, after life. Halr'
Thrust back the bar!” Thus having spoken, he rises.

mm&%ammmgémwéaa@éza@
AL

At the same time the Adityas and the Vis§vadevas bestow upon h1m the third Soma-
libation. Verily, he knows the fullness of the sacrifice who knows this— yea, who knows
this!

[At the last stage of life, the devotee should bring into praétice the knowledge and the
inspiration in accordance with the dictum of “this whole world is like our famﬂy” by virtue of the
penance offered to the Sun- -god and the Visvadevas.]
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Third Chapter
Part-1
The sun as the honey extracted from all the Vedas

Tt o S Yemy T wig frgfirasens=iegrmTr T g
Verily, yonder sun is the honey of the gods. The cross-beam for it is the sky. The honey
comb is the atmosphere. The brood are the particles of light. Verily, these Rg verses.

T A W WHEE TATE W NYAIST: | Y UG Wggd kg U@ YN AT Srgar
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The eastern rays of that sun are its eastern honey-cells. The bees are the Rg verses. The
flower is the Rg-veda. The drops of nectar fluid [arose as follows]. '

TATTEE AT CRATHAHE TS 3i5d S-S ATl 3 1|

Brooded upon that Rgveda; from it, when it had been brooded upon, there was
produced as its essence splendour, brightness, power, vigor, and food.

LES SIS HIEERIBIN SR BB CHITOI RUES R (T

It flowed forth. It repaired to the sun. Verily, that is what that red appearance of the sun '
is. ' ‘ : :
- Part-2

mﬁswmmwmmwéaqgﬁ?raﬂﬁaw
STYAT T 1R :

So-its southern rays are its southern honey-cells. The bees are the Yajus formulas The
flower is the Yajurveda. The drops of nectar fluid [arose as follows].

ot w ww e ag%’auwwrﬁmw TR g%a
TSR 1
Certainly, these Yajus formulas brooded upon that Yajurveda; from it, when it had been

brooded upon, there was produced as its essence splendour, brightness, power, vigor and
food. :

IR CH TS SIEwE] UAERAeleee JaeTs T a3l

It flowed forth. It repalred to the sun. Certainly, that is what that whlte appealance of
the sun is.

Part-3
m&swmmmmw wr@aw mu%aqagwm
ST M 11211 :

The western rays of the Sun are now its western honey cells. The bees are the Saman
chants. The flower is the Samaveda. The drops of nectar fluid [arose as follows].
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Indeed, those Saman chants brooded upon that Samaveda; from it, when it had been

brooded upon, there was produced as its essence splendour, brightness, power, vigor and
food.

m&aﬁﬁsmmﬁaﬁwmmmnan R

It flowed forth. It repaired f to the sun. Certainly, that is what that dark appearance of the
sun is.

Part-4

m&s@a@mw@é\aﬁu@@maﬂiﬁ{wwwmwm
31"3?" SRR :
-So its northern rays are its northem honey-cells. The bees are the [Hymns] of the

Atharvans and Angirasas. The flower is Legend and Ancient Lore (itihdsa-purdna). The
drops of nectar fluid [arose as follows].

T W TesEEipE iR e w@a 3%@
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Verily, those [Hymns] of the Atharvans and Anglrasas brooded upon that Legend and
Ancient Lore; from it, when it had been brooded upon, there ‘was produced as its ‘essence
splendour, brightness, power, vigor and food. :

aﬁmﬁwwﬁﬁnm Eﬂ'ﬂéﬂmﬁﬂw Tt HuT mnan

It flowed forth. It repaxred to the sun. Verlly, that is ‘what that exceedlngly dark
appearance of the sun is.

' '  Part-5 '
m%suhwfmqm@wfngmﬁwqaﬁwugﬁa@a AT g
3TN ‘

Then, its upward rays are the upper honey cells. The bees are the Hidden Teachings
[i.e. the Upamsads] The flower is Brahma. The drops of nectar fluid [arose as follows].

A& T TR SN (EREqO T Han e T9re B SR s

Verily, those Hidden Teachings brooded upon that Brahma; from it, when it had been
brooded upon, there was produced as its essence splendour, brightness, power, vigour and
food. ' ‘ ,

[The material science assumes’ the activation of the particles in the matter as the cause for the
activation of the Sun etc. The Rsi opines that the apparent process of the Sun etc. is because a
resolution of the senses or an order is acting behind it. The computer is seen doing all the functions
but the computer scientist only knows that the cause for activation of the computer is absolutely the
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: command given to it. Similarly, the Rsi assumes that any secret command is in existence behind all
the functions of this world.]

mmsm méaaﬁww T SV FFN3

1t flowed forth. It repaired to the sun. Verily, that is what seems to tremble in the
mlddle of the sun.

%m@wm%&wﬁvﬁ%mmmﬁéﬂ
aqa@ﬂﬁammﬁmxn

Verily, these are the essences of the essences, for the Vedas are essences and these are
 their essences. Verily, these are the nectars of the nectars for the Vedas are nectars and
these are their nectars.

[From the first to the 5th part, the essences located at the east, south, west and north parts as also
at the upper portion of the Sun have been described. According to the saint, the visible colours of the
~ Sun are also coherent with certain micro flow of the senses. The red and white divisions of the Sun
are easy to understand. What are the dark and gross dark? These may be that division of the Sun to
which the material scientists say eclipse of the Sun. The establishment of particular flows in the
eastern etc. divisions of the Sun have been described in above 5 parts. In the successive 5 parts i.e.
from 6 to 10 the similar arising of the nectar flows from those very parts of the sun and its impact has
been descnbed ]

Part-6

The knower of the cosmic significance of the sacred sériptures advances to the world-
sun, Brahma

mmquéﬁm?mw
gafaug

The Vasus live upon that which is the first nectar [i.e. the Rgveda] through Agni as
their mouth. Verily, the gods neither eat nor drink. They are satisfied merely with seeing
that nectar.

awmﬁwﬁwwﬁan?n

These enter that [red] form of the sun and come forth from that form.

uamhmﬁﬁwﬁamﬁmmﬁaaw
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~~ One who knows thus that nectar becomes one of the Vasus themselves and through
Agni as his mouth is satisfied merely with seeing that nectar. He enters that very form and
comes forth from that form.

[As per the opinion of the RsI, only the Vasu established among the devotees can only know the
essence of nectar flown by the Vasus. In the successive parts a discussion has been made about the
Rudras. As per Upanisad, the parts of gods as establish in degenetic are also within the man. Hence,
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they establish their contact with the homologous flows. As the various apparatus fixed on the space
crafts at the far distance in the sky are either activated or made inert by issuing special frequency
signals suited to them, the special circuits within a man becomes active or dormant by the divine
flows coming from the space.]

T FEEife: W@%mmawﬁamaﬁww wHans i

Till the Sun arises from the east and sets in the west, so long will he compass the
overlordship and the chief sovereignty (svardjva) of the Vasus.

[From the 6th to the 10th part of this. Upanisad various directions have been described in the
process of sun-rising and its setting. A majority of scholars have endeavour to explain them by
assuming as the direction of the sun for these directions but such endeavour do not satisfy the
discretion. These directions indeed are not the directions of the carth. As it has been clearly
 mentioned in the precedent part that the establishment of the special divine flows has been made in
the particular parts (the east etc.) of the Sun. What has been discussed herein pertains to the special
nectar flows from those parts of the Sun. It should be purported to the rising of the Sun in the east
that till the east part of the Sun is visible and the west part is invisible (because of setting), the impact
of Vasus and the nectar flow coherent to them remains on the atmosphere as also on the devotee. In
the successive parts, the rising and setting of the other south, west etc. parts of the sun should be
taken with the same proportion.]

Part-7
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Now, the Rudras live upon what is the second nectar [i.e. the Yajurveda] through Indra
as their mouth. Verily, the gods neither eat nor drink. They are satisfied merely with seeing
that nectar. ’
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By seeing this (nectar) they mediate (inert) and encourage also.
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He who knows thus that nectar becomes one of the Rudras themselves and through
Indra as his mouth is satisfied merely with seeing that nectar. He enters that very form and
comes forth from that form.
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As long as the sun shall rise in the east and set in the west, twice so long will it rise in
the south and set in the north, and just that long will he compass the overlordship and the
chief sovereignty of the Rudras. -
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Part-8
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That which is the third nectar, upon that the Adityés live [i.e. the Samaveda] through
Varuna as their mouth. Verily, the gods neither eat nor drink. They are satisfied merely
with seeing that nectar.

a@hm&ﬁ%ﬁm@@ﬁn?n

They feel comfort in this form and get encouragement too.

aammwwﬁamﬁmmmqaw
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He who knows thus that nectar becomes one of the Adityas themselves and through
Varuna as his mouth is satisfied merely with seeing that nectar. He enters that very form
and comes forth from that form.
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So long as the sun shall rise in the south and set in the north, twice so long will it rise in
the west and set in the east, and just that long will he compass the overlordship and the
chief sovereignty of the Adityas.

Part-9
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Now, the Maruts live upon what is the fourth nectar [i.e. the Athravaveda] through

Soma as their mouth. Verily, the gods neither eat nor drink. They are satisfied merely with
seeing that nectar.
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These enter that [exceedingly dark] form and come forth from that form.
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He who knows thus that nectar becomes one of the Maruts themselves and through
Soma as his mouth is satisfied merely with seeing that nectar. He enters that very form and
comes forth from that form.
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As long as the sun shall rise in the west and set in the cast, twice so long will it rise in
the north and set in the south, and just that long will he compass the overlordship and the
chief sovereignty of the Maruts.

Part - 10
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The fifth nectar circulating and vibrating at the middle of the sun becomes the cause of
birth for the ‘Sadhya’ gods under the lead of Brahma. These gods satiates only by seeing
this nectar because they neither eat it nor drink it.

T Taed SUAfHaeraegagataiR |

These enter that form [which seems to tremble in the middle of the sun] and come forth
from that form.
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He who knows thus that nectar becomes one of the Sadhyas themselves and through
Brahma as his mouth is satisfied merely with seeing that nectar. He enters that very form
and comes forth from that form.

¥ AEQfed: SWd Sedl  cRuMIsTEdl  fgregdneqEi et e
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As long as the sun shall rise in the north and set in the south, twice so long will it rise in
the zenith and set in the nadir, and just that long will he compass the overlordship and the
chief sovereignty of the Sadhyas.
Part -11
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Henceforth, after having risen in the zenith, it will no more rise nor set. It will stand
alone in the middle. On this point there is this verse :-
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In 'yonder sphere it has not set, Nor even has it risen up; and by the truth of this, ye
gods, of Brahma let me not be robbed.

[The sun as described herein is absolutely different than the apparent sun ie. it is self-
illuminating and omnipresent element. This has been broadly explained at 8.6.1-2 of this very
Upanisad.]

T8 o e sefq 7 Frelefa Wit dard wafa T wame genufee aguzn

Verily, it neither rises nor sets for him, it is ever more day for him, who knows thus this
mystic doctrine (upanisad) of Brahma.
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Brahma expounded this to Prajapati; Prajapati, to Manu; Manu, to his descendants. To
Uddalaka Aruni, as being the eldest son, his father decalred this Brahman.
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Verily, a father may teach this Brahma to hlS eldest son or to a worthy pupil,

[but] to.no one ¢lse at all. Even if one should offer him this [earth] that is encompassed
by water and filled with treasure, [he should say] : ‘This, truly, is more than that! This,
truly, is more than that!’ :

Part - 12
The Gayatri meter as a symbol of all
RGN A 32k e O afed R ard TR aren g wd o Tl = s =\
- Verily, the Gayatr1 meter is everything here that has come to be, whatsoever there is

here, Verily, the Gayatri is speech. Verily, speech both sings of (gdyati) and protects
(trayate) everything here that has come to be.

mémmﬁammﬁwm@?ﬁmmmmu :

Verily, what this Gayatri is—that is the same as what this earth is; for on it everything
here that has come to be is established. It does not extend beyond it.
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Verily, what this earth is—that is the same as what the body in man here is; for in it
these vital breaths are established. They do not extend beyond it.
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Verily, what the body in man is—that is the same as what the heart within man here is;
for on it these vital breaths are established. They do not extend beyond it.

ﬁmamwgﬁmmmnw

- This Gayatri is the four-footed and sixfold. With reference to it a Rg verse states :
[A majority of scholars have attempted to match the meaning of this hymn with the great hymn
of Gayatri.]
[It is worth taking into notice that in this hymn , Gayatri form is not confined only in a hymn but-
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in the number of hymns. Hence, instead of matching it with the Gayatri hymn, it should be matched
with the Pranavidya of Gayatrl. The same is revealed in the Vedic hymns. Four Vedas are its 4 feet.
This Gayatri is enriched of 6 properties ‘of 6 kinds at flowing from 6 dlrectlons i.e. the east, the west,
the south, the north,up and down] :

amu%maﬁw&wlmﬁswuaiwﬁmﬁaﬁuan

 His greatness is of such extent, Yet Purusa is greater still. All beings are one-fourth of -
him; Three-fourths the immortal in the sky.

ﬁa@mm@samwﬁﬁ%ummnw
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Indeed, which is that Brahman—that is the same as what the space outside of a person
is. Verily, what the space outside of a person is that is the same as what the space within a
person is. Verily, what the space within a person is that is the same as what the space here
within the heart is. That is the Full the Non-active. Full non—actwe prosperlty he obtains
who knows this. ‘

Part-13

The five doorkeepers of the heavenly world
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Verily, irdeed, this heart here has five opemngs for the gods. As for its eastern
opemng-—that is the Prana breath; that is the eye, that is the sun. One should reverence that
as glow and as food. He becomes glowing and an eater of food who knows this.
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New, as for its southern openmg—that is the Vyéna breath that is the ear, that is the
moon. One should reverence that as prosperity and splendour. He becomes prosperous and
splendld who knows this.
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~ Now, as for its western opcmng-that 1s: the Apana breath that is speech, that is fire.
One should reverence that as emmenoem sacred knowledge and as food. He becomes
“: eminent in sacred knowledge and an eater of food who knows this.

I WswEg g T TEE: W ey e
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Now, as for its northern opening—that is the Samana breath, that is mind, that is the
rain-god (Parjanya). One should reverence that as fame and beauty. He becomes famous
and beauteous who knows this.
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Now as for its upper opening—that is the Udana breath, that is wind, that is space. One
should reverence that as vigour and greatness. He becomes vigorous and great who knows
this.
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Verily, these same are five Brahman-men, doorkeepers of the heavenly world. Who
knows these thus as five Brahman-men, as doorkeepers of the heavenly world, in his family
a hero is born. He reaches the heavenly world who knows these thus as five Brahman-men,
doorkeepers of the heavenly world.

The ultimate exists within oneself.
3 FEa: W fear wfedfed fayq: By wdM: UBEHNTENY oieER a™
Teifeauitasra: TeaT SR g e
Now, the light which shines higher than this heaven, on the backs of all, on the backs of

éverything, in the highest worlds, than which there are no higher—verily, that is the same
-as this light which is here within a persox.

There is this seeing of it—
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When one perceives by touch this heart here in the body. There is this hearing of it—
when one closes his ears and hears as it were a sound, as it were a noise, as of a fire
blazing. One should reverence that flight as something that has been seen and heard. He
becomes one beautiful to see, one heard of in renown, who knows this—yea, who knows
this!

Part - 14
The individual soul identical with the infinite Brahman
e wiead g1 aeweit W SUTE 99 Ty Hga: mwmw
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“Verily, this whole world is Brahma. Tranquil let one worship. It as that from which he
came forth, as that into which he will be dissolved, as that in which he breathes.

Now, verily, a person consists of purpose (kratu-maya). According to the purpose
which a person has in this world, thus does he become on departing hence. So let him form
for himself a purpose.

T WOeHR WIS mevﬁm AT uéw
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He who consists. of mind, whose body is life (prana) whose form is light, whose
conception is truth, whose soul (dtman) is space, containing all works, containing all
desires, containing all odours, contammg all tastee encompassing this whole world, the
unspeaking, the unconcerned—
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This Soul of mine within the heart is smaller than a grain of rice, or a barley-corn, or a
mustard-seed, or a grain of millet, or the kernel of a grain of millet; this Soul of mine
within the heart is greater than the earth, greater than the atmosphere, greater than the sky,
greater than these worlds.

Héam’rmm T v Msm@ummémm

' Containing all works, containing all desires, containing all odours, containing all tastes,
encompassing this whole world, the unspeaking, the unconcerned—this is the Soul of mine
within the heart, this is Brahma. Into him I shall enter on departing hence.

ETTFione Would believe this, he would "have no more doubt. Thus used S?mdilya to
say-syed; Sandilygtere 1. '
Part - 15

siddd 2t Ihesumverse as a treasure-chest and refuge

Pt

The chest whose space is atmosphere With earth tor bottom never deeays Its corners.
are the poles of heaven. Its upper opemn% is tk%i éky This chest is one containing wealth.

Wlthm it everything here rests.
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Its eastern quarter is named Sacrificial Ladle (juhi). Its southern quarter is named
Overpowering. Its western quarter is named Queén (rdjiii). Its northern quarter is named
Wealthy. The wind is the child of these quarters of heaven. He who knows this wind thus as
the child of the quarters of heaven mourns not for a son.

‘I here know this wind thus as the child of the quarters of heaven. Let me not mourn for
ason.’
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‘I take refuge in the imperishable chest with this one with this one, with this one.’

‘I take refuge in breath (prana) with this one, with this one, with this one.’

‘I take refuge in bhir with this one, withfthisione, With this one.’

‘I take refuge in bhuvas with this one, with this one, :wi-th this one.’ }

‘I take refuge in svar with this one, with this one, with fhis one. ’

| weare Wt gue 3 N av 3ee ue i afee faw ahe aemafeans L

When I said, ‘I take refuge in breath'—breath, verily, is everything here that has come
to be, whatsoever there is. So.it was in this I took refuge. :

3 IS 9 mgﬁrq@aﬁw@saﬁaw@ﬁaw&gﬁamﬂmn

So when I said, ‘I take refuge in bhar’ ; what I said was : ‘I take refuge in earth; I takeh
refuge in atmosphere; I take refuge in sky.’

<1 T Y R T WO G WO S W g @y
So when I'said, ‘I take refuge in bhuvas’ , what I said was : ‘I take refuge in Agm (Flre),
I take refuge in Vayu (Wind); I take refuge/{ Adrtya (Sun).’

Lastly, when I said, ‘I take refuge in svar,” what I said was : ‘I take refuge in ‘the’
Rgveda; I take refuge in ‘fhe Yajurveda; I take refuge in the Samaveda’. That was tht I
said. : CTETR

Part - 16

A person's entire life symbolically a Soma-sacrlfice
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Verily, a person is a sacrifice. His [first] twenty-four years are the mornlng Soma-w
libation, for the Gayatri meter has twenty-four syllables and the morning Soma- libation is’
offered with a Gayatri hymn. The Vasus are connected with this part of the sactifice.
Verily, the vital breaths (prana) are the Vasus, for they cause everything here to con’tmue'

(\/vas) : , _ sihrid
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If any sickness should overtake him in this period of life; let him say : Ye vital breaths,
ye Vasus, let this morning libation of mine continue over to the mid-day libation. Let not
me, the sacrifice, be broken off in the midst of the vital breaths, of the Vasus.” He arises
from it; he becomes free from sickness.
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Now the [next] forty-four years are the mid-day libation, for the Tristubh meter has
forty-four syllables and the mid-day libation is offered with a Tristubh hymn. The Rudras
are connected with this part of the sacrifice. Verily, the vital breaths are the Rudras, for [on
departing] they cause everything here to lament (\Nrud).
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If any sickness should overtake him in this period of life, let him say : ‘Ye vital breaths,
ye Rudras, let this mid-day libation of mine continue over to the third libation. Let not me,
the sacrifice, be broken off in the midst of the vital breaths, of the Rudras.” He arises from
it; he becomes free from sickness.

mmmmmmmmmmm
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Now, the [next] forty-eight years are the third libation, for the Jagatl meter has forty-
eight syllables and the third libation is offered with a Jagati hymn. The Adityas are
connected with this part of the sacrifice. Verily, the vital breaths are the Adityas, for [on
departing] they take everything to themselves (adadate).

1 Raraafa fefaguat gaemn et 3¢ ¥ gAEEeIHRERIEIA e
NI Wl T9T faeieiidegSd o TRrer 8 wafdig |

If any sickness should overtake him in this period of life, let him say : ‘Ye vital breaths,
ye Adityas, let this third libation of mine continue to a full length of life. Let not me, the

sacrifice, be broken off in the midst of the vital breaths, of the Adityas’. He arises from it;
he becomes free from sickness.
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Verily, it was this that Mahidasa Aitareya knew when he used to say : ‘Here, why do
you afflict me with this sickness—me, who am not going to die with it?” He lived a
hundred and sixteen years. He lives to a hundred and sixteen years who knows this.
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. Part-17
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When one hungers and thirsts and does not enjoy himself—that is-a Preparatory )
Consecration Ceremony (diksa). ‘ : ’

mmﬁa&aﬁm@mﬁﬁnm:

When one eats and drinks and enjoys himself—then he joins the Upasada ceremonies.
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When one laughs and eats and practises sexual intercourse —then he j Joms in the chant
and Recitation (stuta-sdstra).

mmmﬁaﬂ%ﬁmmmﬁrﬁmmm:nxn "

Austerity, alms-giving, uprightness, harmlessness, truthfulness— these are one's gifts
for the priests.

TEETE: m&%mm nyn

Therefore they say : ‘He will procreate (sosyati)! He has procreated (asosta)!’— that is
his rebirth (punar-utpadana). Death is an ablution after the ceremony.
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When Ghora Angirasa explained this to Krsna, the son of Devaki, he also
explained—that he had become free from desire—*In the final hour one should take refuge
in these three thoughts : “You are the Indestructible; you are the Unshaken; you are the
very essence of life (prana).” On this point there are these two Rg verses :—
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Proceeding from primeaval seed, [The early morning light they see, That gleameth
higher than the heaven], From out of darkens all around, We, gazing on the higher
light—Yea, gazing on the higher light—To Stirya, god among the gods, We have
attained—the highest light! —Yea, the highest light!

Part - 18
The fourfold Brahman in the individual and in the world »
T FRGU A EAHIEHTI TRgWaHTEE Wereded sTEead =Ll
One should reverence the mind as Brahman.— Thus with reference to the self.

Now with reference to the divinities. One should reverence space as Brahman.

This is the twofold instruction with reference to the self and with reference to the
divinities. : '



148 112:UPANISADS

ACTrERIoITEET| S e : SIUT: ez w: ﬁﬂmswmrﬁéamﬁq ma‘wang
g 3nfee: wrer faur: mﬁmm&gmmﬁaﬁéaaamn |

That Brahma has four quarters. One quarter is speech, One quarter is breath. One
quarter is the eye. One quarter is the ear. Thus with reference to the self.

Now with reference to the divinities. One quarter is Agni (Fire). One quarter is Vayu
(Wind). One quarter is Aditya (the Sun). One quarter is the quarters of heaven.

This ‘is the twofold instruction with reference to the self and with reference to the
divinities. .
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Speech, truly, is a fourth part of Brahma. It shines and glows with Agni as its light. He

shines and glows with fame, with splendour and with eminence in sacred knowledge who
knows this.
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Breath, truly, is a fourth part of Brahma. It shines and glows with Vayu a sits light. He

shines and glows with fame, with splendour and with eminence in sacred knowledge who
knows this. ‘
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The eye, truly, is a fourth part of Brahma. It shines and glows with Aditya as its light.
He shines and glows with fame, with splendour and with eminence in sacred knowledge
who knows this.
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The ear, truly, is a fourth part of Brahma. It shmes and glows with the ‘quarters of
heaven as its light. He shines and glows with fame, with splendour and with eminence in
sacred knowledge who knows this—yea, who knows this! ‘

Part - 19
The cosmic egg
TS AEATAYIEA AfeTE § SUSEHuTe W o Jaut amaard)i el
A description is found that the Sun is Brahman. A number of explanations are given on
it. In the beginning this world was merely non-being. It was existent. It developed. It turned
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into an egg. It lay for the period of a year. It was split asunder. One of the two eggshell-
parts became silver, one gold.
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That which was of silver is this earth. That which was of gold is the sky. What was the
outer membrane is the mountains. What was the inner membrane is cloud and mist. What
were the veins are the rivers. What was the fluid within is the ocean.
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Now, what was born therefrom is yonder sun. When it was born, shouts and hurrahs, all
beings and all desires rose up toward it. Therefore at its rising and at its every return shouts
and hurrahs, all beings and all desires rise up toward it.
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He who, knowing it thus, reverences the sun as Brahma—the prospect is that pleasant
shouts will come unto him and delight him—yea, delight him!

Fourth Chapter
Part-1

Conversatnonal instructions; The story of Janasruti and Raikva : . wind and breath as
snatchers-unto themselves.
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Or! Now there was Janasruti, the great—grandson [of Janasruta], a pious dispenser, a
liberal giver, a preparer of much food. He had ;est-houses built everywhere with the
thought, ‘Everywhere people will be eating of my food.’
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Now then, one time swans flew past in the night, and one swan spoke to another thus:
‘Hey! Ho! Short-sight! Short-sight! The light of Janasruti, the great-grandson [of
Janasruta], has spread like the sky. Do not touch it, lest it burn you up!’ '

gﬁaggm mwmmmﬁgww%m
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To it the other one then replied : ‘Come! Who is that man of whom you speak as if he
were Raikva, the man with the cart?’ ‘Pray, how is it with Raikva, the man with the cart?’
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‘As the lower throws of dice all go to the highest throw to the winner, so whatever good
thing creatures do, all goes to him. I say the same thing of whoever knows what he knows.’
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Now Janasruti, the great-grandson [of Janasruta], overheard this. Then when he rose he
said to the attendant : ‘Lo! You speak [of me] as if I were Raikva, the man with the cart!” -
‘Pray, how is it with Raikva, the man with the cart?’
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‘As the lower throws of dice all go to the highest throw, to the winner, so to this man,
whatever good thing creatures do, all goes to him. I say the same thing of whoever knows
what he knows.’
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Then the attendant, having sought, came back, saying, ‘I did not find him.’

Then he said to him : ‘Oh! Where one searches for a Brahmana, there seek for him.’
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He approached a man who was scratching the itch ﬁndemeath a cart and said to him :
‘Pray, sir, are you Raikva, the man with the cart?’ ‘Oh! I am , indeed,” he acknowledged.

Then the attendant went back, and said : ‘I have found him.’
Part -2
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Then Janasruti, the great-grandson [of »Janasruta], took six hundred cows and a gold
necklace and a chariot drawn by a she-mule, and went back to him. He said to him :
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‘Raikva, here are six hundred cows and here is a gold necklace, and here is a chariot
drawn by a she-mule. Now, sir, teach me that divinity—the divinity which you reverence.’
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And to him then the other rephed ‘Oh! Necklace and carriage along with the cows be
yours, O Stdra!’ ' '
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‘And then again Janasruti, the great-grandson [of Janasruta’], taking a thousand cows
and a gold necklace and a chariot drawn by a she-mule, and his daughter too, went unto
him.
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Then he spoke unto h1m : ‘Raikva, here are a thousand cows and here is a gold
necklace, and here is a chariot drawn by a she- mule, and here is a Wife, and here is the
village in which you dwell. Pray, sir, do you teach me.’
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Then, hftmg up her face towards himself, he [i.e. Ralkva] said : ‘He has brought these
[cows] along!— Stdra, merely with this face you would cause me to speak.”-

So those are called the Raikvaparna [villages], among the people of the Mahavrsas,
where at his offer he lived. | '

Then he said to him :-

Part-3
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“The Wind (Vayu), verily, is a snatcher-unto itself. Verily, when a fire blows out it just
goes to the Wind. When the sun sets, it just goes to the Wind. When the moon sets, it just
goes to the Wind.
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- When water dries, goes up, it just goes to the Wind. For the Wind, truly, snatches all
here to itself. Thus with reference to the divinities.
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Now with reference to oneself. Breath (prana), verily, is a snatcher-unto itself. When
one sleeps, speech just goes to breath; the eye, to breath; the ear, to breath; the mind, to
breath; for the breath, truly, snatches all here to itself.
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Verily, these are two snatchers-unto themselves : the Wind among the gods, breath
among the vital breaths.
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Now, once upon a time when Saunaka Kapeya and Abhipratarin Kaksaseni were being
served with food, a student of sacred knowledge begged of them. They did not give to him.
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Then he said : “One God (deva) has swallowed up four mighty beings (mahatman).

Who is that world's protector, O Kapeya? Him mortal men perceive not, though abiding. In
manifolded forms, Abhipratarin. Verily, this food has not been offered to whom it belongs.”
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Then Saunaka Kapeya, considering this, replied- “The Self (dtman) of gods, of
creatures, Procreator, with gclden teeth Devourer, truly Wise One—His mightiness they

say is truly mighty; He eats what is not food and is not eaten. Thus, verily, O student of
sacred knowledge, do we reverence it. Give ye him alms.”
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Then they gave to him.

These five and the other five make ten and that is the highest throw in dice. Therefore
in all regions ten, the highest throw, is food. That is Virdj and an eater of food. Through it
this whole world came to light. The whole world comes to light for him, he becomes an
eater of food, who knows this —yea, who knows this.’

Part-4
Satyakama instructed concerning four quarters of Brahma
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Once upon a time Satyakama Jabala addressed his mother Jabala : ‘O Mother! I desire
to live the life of a student of sacred knowledge. Of what family, pray, am 17’
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Then she said to him : ‘I do not know this, my dear—of what family you are. In my
youth, when I went about a great deal serving as a maid, I got you. So I do not know of
what family you are. However, I am Jabala by name; you are Satyakdma by name. So you
may speak of yourself as Satyakama Jabala.’
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Then he went to Haridrumata Gautama and said : ‘I will live the life of a student of
sacred knowledge. I will become a pupil of yours, sir.’
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To him he then said : ‘Of what family, pray, are you, my dear?’

Then he said : ‘I do not know this, sir, of what family I am. I asked my mother. She
answered me : “In my youth, when I went about a great deal serving as a maid, I got you.
So I do not know this, of what family you are. However, I am Jabala by name; you are
Satyakama by name.” So I am Satyakama Jabala, sir.’
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The Gautama said— A non-Brahmana (a-Brdhmana) would not be able to explain thus.
Bring the fuel, my dear. I will receive you as a pupil. You have not deviated from the truth.’

" After having received him as a pupil, he separated out four hundred lean, weak cows
and said : ‘Follow these, my dear.’

As he was driving them on, he said : ‘I may not return wifhout a thousand.” So he lived
away a number of years. When they came to be a thousand, '

Part -5
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The bull spoke to him, saying : ‘Satyakama!’ ‘Sir!” he replied.

%

“We have reached a thousand, my deat. Bring us to the teacher's house.
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And let me tell you a quarter of Brahma.” ‘Tell me, sir.” To him it then said : ‘One
sixteenth is the east. One sixteenth is the west. One sixteenth is the south. One sixteenth is
 the north. This, verily, my dear, is the quarter of Brahma, consisting of four sixteenths,
named the Shining. -
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He who, knowing it thus, reverences a quarter of Brahma, consisting of four sixteenths,
as the Shmmg, becomes shining in this world. Then he wins shining worlds who, knowing
it'thus, reverences a quarter of Brahma, consisting of four sixteenths, as the Shining.
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Part-6
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Fire will tell you a quarter He then, when it was the marrow, drove the cows on.

Where they came at evening, there he built a fire, penned in the cows, laid on fuel, and sat
down to the west of the fire, facing the east.
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The fire god addressed Satyakama, he replied - “Yes Lord!”
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The fire god said to him— “O gentle young chap! Should I tell you the 2nd foot of
Brahman?” He replied— “O Lord! Tell. me immediately.” Then the fire god said— ‘One
sixteenth is the earth. One sixteenth is the atmosphere. One sixteenth is the sky. One
sixteenth is the ocean. This, verily, my dear, is the quarter of Brahma, consisting of four
sixteenths, named the Endless.
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He who, knowmg it thus, reverences a quarter of Brahma, consisting. of four smteenths o
as the Endless becomes endless in this world. Then he wins endless worlds Who knowing
it thus, reverences a quarter of Brahma, consrstmg of four sixteenths, as the Endless

¢
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A swan will tell you a quarter.” He then, when it was the marrow, drove the cows on.
-Where they came at evening, there he bullt a fire, penned in the cows, la1d on the fuel, and‘ _
sat down to the west of the fire, facing the east. :
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" A swan flew down to him, and spoke to him, saying : ‘Satyakama!’ “Sir!” he replied.
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‘Let me tell you, my dear, a quérter of Brahma’. ‘Tell me, sir.” To him it then said :
‘One sixteenth is fire. One sixteenth is the sun. One sixteenth is the moon. One sixteenth is
g llghtmng This, verily, my dear, is the quarter of Brahma, consmtmg of four srxteenths

A .named the Lummous
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' He who, knowing it thus, reverences a quarter of Brahma, consisting of four sixteenths,
as the Luminous, becomes luminous in this world. Then he wins luminous worlds who,
knowing it thus, reverences a quarter of Brahma, conswtmg of four s1xteenths as the
Lummous

Part-8
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A diver-bird will tell you a quarter.” He then, when it was the morrow, drove the cows

on. Where they came at evening, there he built a fire, penned in the cows, laid on fuel, and
sat down to the west of the fire, facing the east. ‘
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A diver-bird flew down to him, and spoke to him, saying : ‘Satyakéma! He repiied -
“Yes Lord!”
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Madgu then said to him—“O dear! I will tell you the 4th foot of Brahman?” Satyakama L

replied— “O Lord! Tell me immediately.” Then he said to him : ‘One sixteenth is breath.
One sixteenth is the eye. One sixteenth is the ear. One sixteenth is mind. This, verily, my.
dear, is the quarter of Brahma, consisting of four sixteenths, named Possessing-a- support. ,
na@ﬁaﬁwmmmmrﬁwwmmwﬁg
Al T TAe fgTegwe U FEI STaET Ui

~ He who, knowing it thus, reverences a quarter of Brahma, consxstmg of four sixteenths,
as Possessmg—a-support comes to possess a support in this world. Then he wins worlds
possessing a support who, knowmg it thus, reverence a quarter of Brahma, consisting of
four 51xteenths as Pessessmg-a—support '

R Part 9 ‘
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Then he reached the teacher's house. The teacher spoke to him, saying : ‘Satyakdma!’
‘Sir!” he replied.
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“Verily, my dear, you shine like a Brahma-knower. Who, pray, has instructed you?’

‘Others than men,” he acknewledge. ‘But do you yourself please speak to me; for I have
heard from those who are like you, sir, that the knowledge which has been learned from a-
teacher best helps one to attain his end.’ ' -

To him he then declared it. In it then nothing whatsoever was omitted—yea, nothing
was omitted.
» , Part-10
Brahma as life, joy and the void
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‘Now, Verlly, Upakosala Kamalayana dwelt with Satyakama Jﬁbéla as a student of
sacred knowledge. For twelve years he tended his fires. Then, although accustomed to
allow other pupils to return home, him he did not allow to return.
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His wife said to him : ‘The studenl ot sacred knowledge has performed his penance He
has tended the fires well. Let not the fires anticipate you in teaching him. Teach him
yourself But he went off on a journey without having told him.
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Then, on account of sickness, he [i.e. Upakoéala] took to not eating. The teacher's wife

sald to him : ‘Student of sacred knowledge, eat. Why, pray, do you not eat')’

‘Then he said : ‘Many and various are the desires here in this man. I am filled up with |
sickness. I will not eat.’
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So then the fires said among themselves : ‘The student of sacred knowledge has
performed his penance He has tended us well Come! Let us teach him.” Then they said to
him :
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‘Brahma is life (prana). Brahma is joy. Brahma is the void.’ 4

Then he said : ‘I understand that Brahma is life. But joy and void I do not understand.’

They said : ‘Joy (ka)—verily, that is the same as the Void (kAa). The Void—verily, that
is the same as Joy.” And then they explained to him life and space.
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Part-11
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So then the householder's (Garhapatya) fire instructed him : ‘Earth, fire, food, sun [are
forms of me. But] the Person who is seen in the sun—I am he; I am he indeed!’
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[Chorus of the fires:] ‘He who knows and reverences this fire thus, repels evil-doing
from himself, becomes possessor of a world, reaches a full length of life, lives long. His

descendants do not become destroyed. Both in this world and in the yonder we serve him
who knows and reverences this fire thus.’

Part-12
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So then the southern sacrificial (Anvédharyapacana) fire instructed him : ‘Water, the
quarters of heaven, the stars, the moon [are forms of me. But] the Person who is seen in the
moon—I am he; I am he indeed!’
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[Chorus of the fires:] ‘He who knows and reverences this fire thus, repels evil-doing
from himself, becomes possessor of a world, reaches a full length of life, lives long. His
descendants do not become destroyed. Both in this world and in the yonder we serve him
who knows and reverences this fire thus.’

Part -13
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So then the eastern (Ahavaniya) fire instructed him : ‘Breath, space, sky, lightning [are
forms of me. But] the Person who is seen in the lightning—I am he; I am he indeed!’
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[Chorus of the fires:] ‘He who knows and reverences this fire thus, repels evil-doing
from himself, becomes possessor of a world, reaches a full length of life, lives long. His

descendants do not become destroyed. Both in this world and in the yonder we serve him
who knows and reverences this fire thus.’
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Part- 14
The soul and its way to Brahman
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Those fires said to Upakosala— “O Upakosala! Dear one! you have this knowledge of
ourselves and the knowledge of the Soul (Atman). But the teacher will tell you the way.”
Then the teacher returned. The teacher spoke to him, saying : ‘Upakosala!’
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‘Sir!” he then replied.” “Your face, my dear, shines like a Brahma-knower's. Who, pray,
has instructed you?’

‘Who, pray, would instruct me, sir?’—Here he denied it, as it were. ‘These! They are of
this appearance now, but they were of a different appearance!” Here he alluded to the fires.

‘What, pray, my de_ar, did they indeed tell you?’
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“This,” he acknowledged. ‘Verily, my dear, they did indeed tell you the worlds. But I
will tell you something. As water adheres not to the leaf of a lotus-flower, so evil action
adheres not to him who knows this.’

‘Tell me, sir’. To him he then said :

Part - 15
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‘Tnat Person who is seen in the eye—He is the Self (Atman),” said he. ‘That is the
immortal, the fearless. That is Brahma. So even if they pour clarified butter or water on
that, it goes away to the edges.
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They call this “Loveliness-uniter” (samyadvama), for all lovely things (vdma) come
together (samyanti) unto it. All lovely things come together unto him who knows this.
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And this is also “Goods-bringer” (vamani), for it brings (\ni) all gods (vama). He
brings all goods who knows this.
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And this one is also “Light-bringer” (bhamant), for it shines (Vbha) in all worlds. He
shines in all worlds who knows this.
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Now, whether they perform the cremation obsequies in the case of such a person or not,
they [i.e. the dead] pass over into a flame; from a flame, into the day; from the day, into the
half-month of the waxing moon; from the half-month of the waxing moon, into the six
months during which the sun moves northwards; from the months, into the year; from the
year, into the sun; from the sun, into the moon; from the moon, into lightning. Then there is
a Person (purusa) who is non-human (a-mdnava).
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He leads them on to Brahman. This is the way to the gods, the way to Brahman. They
who proceed by it return not to the human condition here—yea, they return not!”’
Part - 16
The Brahmana priest properly silent at the sacrifice
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Verily, he who purifies here is a sacrifice. Truly, when he moves, he purifies this whole
world. Since when he moves (yan) he purifies this whole world, therefore indeed he is a
sacrifice (yajiia).

His two paths are mind and speech.
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Of ‘these the Brahmana priest (brahma) forms one with his mind; the Hotri, the
Adhvaryu and the Udagtri priests, the other with speech. '

In case, after the morning litany has commenced, the Brahmana priest interrupts before
the concluding verse, he forms only one path. The other becomes discontinued.
As a one-legged man walking or a chariot proceeding with one wheel, suffers injury, so

his sacrifice suffers injury. The institutor of the sacrifice suffers injury after the sacrifice
which suffers injury. He becomes worse off by having sacrificed.
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But in case, after the morning litany has commenced, the Brahmana priest does not

interrupt before the concluding verse, they form both paths the oiher does not become
discontinued.
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As a two-legged man walking, or a chariot proceeding with both wheels, is well

supported, so his sacrifice is well supported. The institute of the sacrifice is well supported
after the sacrifice which is well supported. He becomes better off by having sacrificed.

Part -17
How the Brahmana priest rectifies mistakes in the sacrificial ritual
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Prajapati brooded upon the worlds. As they were being brooded upon, he extracted their
essences : fire from the earth, wind from the atmosphere, the sun from the sky.
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Upon these three deities he brooded. As they were being brooded upon, he extracted
their essences : from the fire, the Rg verses; from the wind, the Yajus formulas; the Saman
chants, from the sun.
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Upon this threefold knowledge he brooded. As it was being brooded upon, he extracted

its essences : bhiar from the Rg verses, bhuvas from the Yajus formulas, svar from the
Saman chants.

Hegtfansin

So if there should come an injury in connection with the Rg verses, one should make an
oblation in the houscholder's (Garhapatya) fire with the words ‘bhar! Hail!” So by the
essence of the Rg verses themselves, by the power of the Rg verses, he mends the injury to
the Rg verses of the sacrifice.
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Moreover, if there should come an injury in connection with the Yajus formulas, one
should make an oblation in the southern (Daksina) fire with the words ‘bhuvas! Hail!” So
by the essence of the Yajus formulas themselves, by the power of the Yajus formulas, he
mends the injury to the Yajus formulas of the sacrifice.
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Moreover, if there should come an injury in connection with the Saman chants, one
should make an oblation in the eastern (Ahavaniya) fire with the words ‘svar! Hail!” So by
the essence of the Saman chants themselves, by the power of the Saman chants, he mends
the injury to the Saman chants of the sacrifice.
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So, as one would mend gold with borax-salt, silver with gold, tin with silver, lead with
tin, brass with lead, wood with brass or with leather, even so with the power of those
worlds, of those divinities, of that triple knowledge one mends the injury to the saerifice.
Verily, that sacrifice is healed in which there is a Brahmana priest who knows this.
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Verily, that sacrifice is mchned to the north in which there is a Brahmana priest who
knows this. Verily, there is this song on the Brahmana priest who knows this :—

Whichever way he turns himself,

In that same way goes.
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The silent Brahmana (because he has taken vow of silent, called ‘Manava ) priest alone
protects the sacrificers like a dog.

Verily, the Brahmana priest who knows this guards the sacrifice, the institutor of the
sacrifice and all the priests. Therefore one should make as his Brahman priest one who
knows this, not one who does not know this— yea, not one who does not know this.

Fifth Chapter
On breath, the soul and the Universal Soul
Part-1
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Om! Verily, he who knows the chiefest and best, becomes the chiefest and best. Breath,
indeed, is the chiefest and best.
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Verily, he who knows the most excellent, becomes the most excellent of his own
[people]. Speech, verily, is the most excellent.

Verily, he who knows the firm basis, has a firm basis both in this world and in the
yonder. The eye, vcrily, 1s a firm basis.

Verily, he who knows attainment-— for him wishes are attained both human and divine.
The ear verily, is attainment.
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Verily, he who knows the abode, becomes an abode of his own [people]. The mind,
verily, is the abode.

39 g WO 2 Sty sgfeisgs SeeRgy SameEitais
Now, the Vital Breaths (prana) disputed among themselves on self-superiority, saying
[in turn] : ‘T am superior!” ‘1 am superior!’
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Those Vital Breaths went to Father Pra_]apatl and said : ‘Sir! Which of us is the most
superior?’

He said to them : ‘That one of you after whose going off the body appears as if it were
the very worst off— he is the most superior of you.’
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Speech went off. Having remained away a year, it came around again and said : ‘How
have you been able to live without me?’ Hearing this the speech again entered into body.
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The Eye went off. Having remained away a year, it came around again and said : ‘How
have you been able to live without me?’ ‘

“As the blind, not seeing, but breathing with the breath, speaking with speech, hearing
with the ear, thinking with the mind. Thus,” Hearing this the Eye entered in.
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The Ear went off. Having remained away a year, it came around again, and said : ‘How
have you been able to live without me?’

_ ‘As the deaf, not hearing, but breathing with the breath, speaking with speech, seeing
with the eye, thinking with the mind. Thus.” The Ear entered in.
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The Mind went off. Having remained away a year, it came around again, and said :
‘How have you been able to live without me?’

‘As simpletons, mindless, but breathing with the breath, speaking with speech, seeing
with the eye, hearing with the ear. Thus.” The Mind entered in.
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Now when the Breath was about to go off— as a fine horse might tear out the pegs of
his foot-tethers all together, thus did it tear out the other Breaths all together. They all came
to it and said : ‘Sir! Remain. You are the most superior of us. Do not go off.’
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Then Speech said unto that one : ‘If I am the most excellent, so are you the most
excellent.” Then the Eye said unto that one : ‘If T am a firm basis, so are you a firm basis.’
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Then the Ear said unto the one : ‘If I am attainment, so are you attainment.’ Then the
-Mind said unto that one ; ‘If I am an abode, so are you an abode.’

qéaﬁhqwﬁqmqwmmmméﬁvﬁm
wafaigy

Verily, they do not call them ‘Speeches’, nor ‘Eyes’, nor ‘Ears’, nor ‘Minds’. They call
them ‘Breaths’ (prana), for the vital breath is all these. .

Part -2
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It said. “What will be my food?’
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‘Whateyer there is here, even to dogs and birds,” they said. So this, verily, is the food
(anna) Qf breath (ana). Verily, breath is its evident name. Verily, in the case of one who
knows this, there is nothing whatever that is not food.

[Thé food is required for the living orgariism only till the breathing is in them. This requirement
is ceased when the breathing leaves the body, therefore, all kinds of foods are only for the breathing]
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It said : ‘What will be my garment?’ ‘Water’, they said.

Therefore, verily, when people are about to eat, they enswathe it [i.e. the breath] with
water both before and after. It is accustomed to receive a garment; it becomes not naked.
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When Satyakama Jabala told this to Gosruti Vaiyagrapadya, he also said : ‘Even if one
should tell this to a dried-up stump, branches would be produced on it and leaves would
spring forth.’

The ‘mixed potion’ incantation for the attainment of greatness

[In the hymn number 1 and 3 extra-ordinary advantage to the person knowing the process of
breathing and that of listening has been described. During that period to know meant capacity to
conduct the process of that breathing and to hear meant to digest that process of breathing perhaps
was prevailed. In the same circumstance getting nutrition from the food and revival of the dry stump
can be possible.]
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Now, if one should wish to come to something great, let him on the night of a new
moon perform the Preparatory Consecration Ceremony (Diksa) and on the night of the full
moon mix a mixed potion of all sorts of herbs with sour, milk and honey.

‘Hail to the chiefest and best!’ with these words he should offer a libation of melted
butter in the fire and pour the residue into the potion.

TURHEAAN Y 11

‘Hail to the most excellent!” with these words he should offer a libation of melted
butter in the fire and pour the residue into the potion.

‘Hail to the firm basis!” with these words he should offer a libation of melted butter in
the fire and pour the residue into the potion.
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‘Hail to the abode!” with these words he should offer a libation of melted butter in the
fire and pour the residue into the potion.
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Then, creeping back [from the fire], and taking the potion in his hollowed hands, he
mutters : “You are He (ama) by name, for this whole world is at home (amd) in you, for you
are pre-eminent and supreme (srestha), king and overlord. Let him bring me to pre-
eminence and supremacy (s7aisthya), kingship and overlordship! Let me be all this!’
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Verily, then with this Rg verse he takes a sip at each hemstitch : ‘The food which is god
Savitr's,” (Tatsaviturvrnimahe)—here he take a sip— ‘That for ourselves do we prefer,’
(Vayam devasya Bhojanam)—here he takes a sip—‘The best, the all-refreshing food;’
(Srestham Sarvadhatamam)—here he takes a sip— The Giver's strength may we attain!’
(Turam Bhagasya Dhimahi)—here he takes a sip.
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After having cleansed the drinking-vessel or goblet, he lies down to the west of the fire
either on a skin or on the bare ground with voice restrained and self-possessed. If he should
see a woman, he may know that the rite is successful.

wm.mmmmwmﬁumam
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As to this there is the following verse :-

If during rites done for a wish; One sees a woman in his dream, Success he there may
recognize; In this appearance of his dream,

— In this appearance of his dream.

Part-3

The course of the soul in its reincarnations
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Once upon a time ‘Svetaketu’, the son of Aruni visited in the court of the king of

Paficala. Pravahana, the son of Jaivala asked him in the assembly— “Young man, has your
father instructed you?’ He replied— “Yes Lord!”
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‘Do you know unto what creatures go’ Svetaketu replied— ‘No, sir.’

‘Do you know how they return again?’ He replied— ‘No, sir.’

‘Do you know the parting of the two ways one leading to the gods and one leading to.
the fathers?” He replied— ‘No, sir.’
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Pravahana again asked— ‘Do you know how [it is that] yonder world is not filled up?’

Svetaketu replied— “No, sir.’

‘Do you know how in the fifth oblation water comes to have a human voice?’

He replied— ‘No, indeed, sir.’
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‘Now, pray, how did you say of yourself that you had been instructed? Indeed, how
could one who would not know these things speak of himself as having been instructed?’

Distressed, he then went to his father's place. Then he said to him : ‘Verily, indeed,
without having instructed me, your, sir, said : “I have instructed you.”
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Svetaketu said to his father— Five questions a fellow of the princely class (rajanya--
bandhu) has asked me. I was not able to explain even one of them.’

Then he [i.e. the father] said : ‘As you have told them to me here, I do not know even
one of them. If I had known them, how would I not have told them to you?’
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Then Gautama went to the king's place. To him, when he arrived, he [i.e. the king’ had
proper attention shown. Then on the morrow he went up to the audience-hall. Then he [i.e.
the king] said to him : ‘Honoured Gautama, you may choose for yourself a boon of human
wealth.’ ‘

Then he said : ‘Human wealth be yours, O king! The word which you said in the
presence of the young man, even that do you speak to me.’

Then he became troubled.
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‘Wait a while,” he commanded him. Then he said : ‘As to what you have told me, O
Gautama, this knowledge has never yet come to Brahmanas before you; and therefore in all
the worlds has the rule belonged to the Ksatriya only.” Then he said to him :—

Part-4

The 1st question asked by Pravahana to Svetaketu was that— “How the Apah becomes personal
in the 5th Ahuti?” The answer of this question has been given in this part. Along with the solution of
this question, a way of solution of other questions is automatically disclosed. The Veda has said this
creation as full of offering. The Rsi explains various stages of the cycle of creation by appreciating
the physical offering. The Soma by virtue of 1st Ahuti in the world of Sun, the raining by virtue of
IInd Ahuti in the space, the food by virtue of IIIrd Ahuti on the earth, the semen by the 4th Ahuti in
the man and the personal living organisms originates when 5th Ahuti in the female is given. The
question was how the Apah becomes indicating to a man. The 1st Ahuti has been said being of the
obeisance.

The obeisance and the Apah are the synonyms. The Veda considers Apah as the radical active
matter of the creation brought in by virtue of the penance of Brahma. By the connotation this cycle
discloses all the secret stages from the Brahmana consent to its appearance as the senses of the living
organism.
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“Yonder world, verily, O Gautama is a sacrificial fire. In thlS case the sun is the fuel;
the light-rays, the smoke; the day, the flame; the moon, the coals, the stars, the sparks.
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In this fire the gods offer faith (sraddhd). From this oblation arises King Soma.

[In the 1st stage of the offering of creation by offering the obeisance or the element of Apah, the
Soma, viz., the fundamental flow of nutrition is originated.] '

Part -5
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The rain-cloud, verily, O‘Gautama, is a sacrificial fire. In this case wind is the fuel;
mist, the smoke; lightning, the flame; the thunderbolt, the coals; hailstones, the sparks.
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In this divine fire, the gods jointly perform the offering for the king Soma and this
particular offering makes the rain to appear.

[The clouds are the productlon capacity of that world at the 2nd stage of offering the rain is
originated by Soma.]
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Part- 6
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The earth, verily, O Géutama, is a sacrificial fire. In this case the year is the fuel; space,
the smoke; night, the flame; the quarters of heaven, the coals; the intermediate quarters of
heaven, the sparks.
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In this fire the gods offer rain. From this oblation arises food.
[In the 3rd stage of the offering, the life element is converted into the food. ]

Part 7
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* Man, verily, O Gautama, is a sacrificial fire. In this case speech is the fuel; breath the
smoke; the tongue, the flame; the eyes, the coals; the ear, the sparks.
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In this fire the gods offer food. From this oblation arises semen.

[After the offering of this 4th stage, the intangible life element is appeared in the form of semen,
an element (Apah) in the semen.]

Part -8
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Woman, verily, O Gautama, is a sacrificial fire. In this case the sexual organ is the fuel;
when one invites, the smoke; the vulva, the flame; when one inserts, the coals; the sexual
pleasure, the sparks.
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In this fire the gods offer semen. From this oblation arises the foetus.

[On maturing this 5th offering the Apah (the radical life) element as offered in the 1st time
develops in the form of the living organism and a person established in the body.]

Part-9

3 g UFETIgATEny: mmﬁvmnﬁmmmmm
VI qEgS SR
Thus indeed in the fifth oblation water comes to have a human voice.

After he has lain within for ten months, or for however long it is, as a foetus covered
with membrane, then he is born.
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(Apah herein is purported to the basic and active flow of the creation offered with obeisance in
the 1st offering. It remains in the womb till the period of 9 or 10 months or until the whole feature is
not developed and having relaxed within womb upto such period, this man gets birth.)

[The 5th question asked on disclosure of the secret regarding the fire-learning (Agnividya) avails
herein the clear answer. Subsequently, the other questions relating to the motion of the children born
in the manly form are apswered.]
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When born, he lives for as long as is his length of life. When deceased, they carry him

hence to the appointed place for the fire from whence indeed he came, from whence he
arose.

Part-10

In this part, 5 questions asked about the fire-learning (Agni vidya) have been answered -
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So those who know this, and those too who worship in a forest with the thought that
“Faith is austerity,” pass into the flame; from the flame, into the day; from the day, into the
Paksa (half-circle of the month) of the waxing moon; from the half-month of the waxing
moon, into the six months during which the sun moves northward (Uttarayana);
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From those months, into the year; from the year, into the sun; from the sun, into the
moon; from the moon, into the lightning. There is a Person (purusa) who is non-human (a-
manava). He leads them on to Brahman. This is the way leading to the gods (Devayéna).
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But those who in the village reverence a belief in sacrifice, merit, and alms giving—
they pass into the smoke; from the smoke, into the night; from the night, into the latter half
of the month; from the latter half of the month, into the six months during which the sun
moves southward—these do not reach the year; from those months, into the world of the

fathers; from the world of the fathers, into space; from space, into the moon. That is king
Soma. That is the food of the gods. The gods eat that.

MWWWWWWW@WWE
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After having remained in it as long as there is a residue [of their good works], then by
that course by which they came they return again, just as they came, into space; from space,
into wind. After having become wind, one becomes smoke. After havmg become smoke, he
becomes mist.
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After having become mist, he becomes cloud. After having become cloud, he rains
down. They are born here as rice and barley, as herbs and trees, as sesame plants and beans.
Thence, verily, indeed, it is difficult to emerge; for only if some one or other eats him as
food and emits him as semen, does he develop further.
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Accordingly, those who are of pleasant conduct here— the prospect is, indeed, that they
will enter a pleasant womb, either the womb of a Bradhmana, or the womb of stinking
conduct here—the prospect is, indeed, that they will enter a stinking womb, either the
womb of a dog, or the womb of a swine, or the womb of an outcast (candala).
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But on neither of these ways are» the small, continually returning creatures, [those of
whom it is said:] “Be born and die”- theirs is a third state.

Thereby [it comes about that] yonder world is not filled up. Therefore one should seek
to guard himself. As to this there is the following verse:-
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- The plunderer of gold, the liquor-drinker,
The invader of a teacher's bed, the Brahman-killer
These four sink downward in the scale,
And, fifth, he who consorts with them.
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But he who knows these five fires thus, is not stained with evil, even though consorting
with those people. He becomes pure, clean, possessor of a pure world, who knows this—
yea, he who knows this!’
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Part -11

The Uniyersal Soul
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Pracinasdla Aupamanyava (the son of Upamanyu), Satyayajfia Paulusi (the son of
Pulusa), Indradyumna Bhalaveya (the son of Bhallavi), Jana Sarkaraksya, and Budila
Asvatarasvi—these great householders, greatly learned in sacred lore (srotriva), having
come together, pondered : “Who is our Atman (Soul)? What is Brahman?’
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Then they agreed among themselves : ‘Verily, sirs, Uddalaka Aruni here studies exactly
this Universal (vaisvanara) Atman (Soul). Come, let us go unto him.’

Then unto him they went.
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Then he agreed with himself : ‘These great householders, greatly learned in sacred lore,

will question me. I may not be able to answer them everything. Come! Let me direct them
to another.’
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Aruni, then told them— ‘Verily, sirs, Asvapati Kaikeya studies just this Universal
Atman (Soul). Come! Let us go unto him.’

Then unto him they went.
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Then to them severally, when they arrived, he had proper attentions shown. He was
indeed a man who, on rising, could say :

‘Within my realm there is no thief, no miser, nor a drinking man,
None altarless, none ignorant,
No man unchaste, no wife unchaste.’

“Verily, sirs, I am about to have a sacrifice performed. As large a gift as I shall give to
each priest, so large a gift will I give to you, sirs. Remain, my sirs.’
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Then they said : With whatever subject a person is concerned, of that indeed he should
speak. You know just this Universal Atman (Soul). Him indeed do you tell to us.’
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Then he said to them : ‘On the morrow will I make reply.” Then with fuel in their hands
in the morning they returned. Then, without having first received them as pupils, he spoke
to them as follows :

Part - 12
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The king Asvapati asked Aupamanyava, the son of Upamanyu— “O Aupamanyava,
whom do you reverence as the Atman (Soul)?’ Pracinasala answered— ‘The heaven indeed,
sir, O King,” ‘“The Universal Atman (Soul) is, verily, that brightly shining one (sutejas)
which you reverence as the Atman (Soul). Therefore Soma is seen pressed out (suza) and
continually pressed out in your family.
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King Asvapati again said— You eat food; you see what is pleasing. He eats food; he sees
what is pleasing. There is eminence in sacred knowledge in the family of him who

reverences the Universal Atman (Soul) thus. That, however, is only the head of the Atman
(Soul),” said he. ‘Your head would have fallen off, if you had not come unto me.’

Part- 13
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Then he said to Satyayajfia Paultsi : ‘Pracinayogya! Whom do you reverence as the
Atman (Soul)?’ He said— ‘The sun indeed, sir, O King!
‘The Universal Atman (Soul) is, verily, that manifold one which you reverence as the
Atman (Soul). Therefore much of all sorts is seen in your family. '
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A chariot drawn by a she-mule rolled up [before your door], a female slave, a gold
necklace. You eat food; you see what is pleasing. He eats food; he sees what is pleasing.
There is eminence in sacred knowledge in the family of him who reverences that Universal
Atman (Soul) thus. That, however, is only the eye of the Atman (Soul),” said he. King
Asvapati again said— ‘You wo% have become blind, if you had not come unto me.’
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Part - 14
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Then said to Indradyumna Bhallaveya : ‘Vaiyaghrapadya! Whom do you reverence as
the Atman (Soul)?’

“The wind indeed, sir, O King,’ said he.

‘The Universal Atman (Soul) is, verily, that which possesses various paths, which you
reverence as the Atman (Soul). Therefore offerings come unto you in various ways; rows of
chariots follow- you in various ways.
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The king told that “You eat food; you see what is pleasing. He eats food; he sees what
is pleasing”. There is eminence in sacred knowledge in the family of him who reverences
that Universal Atman (Soul) thus.

That, however, is only the breath of the Atman (Soul),” said he. ‘Your breath would
have departed, if you had not come unto me.’
Part-15 \
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Then he said to Jana : ‘Sarkaraksya! Whom do you reverence as the Atman (Soul)?’
‘Space indeed, sir, O King,’ said he.

‘The Universal (Vai§vanara) Atman (Soul) is, verily, that expanded one, which you
reverence as the Atman (Soul). Therefore, you are expanded with offspring and wealth.
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You eat food; you see what is pleasing. He eats food; he sees what is pleasing. There is
eminence in sacred knowledge in the family of him who reverences that Universal Atman
(Soul) thus.

That, however, is only the body (samdéha) of the Atman (Soul),” said he. ‘Your body
would have fallen to pieces, if you had not come unto me.’
| Part - 16
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The king Asvapati again asked Budila Advatarasvi : ‘Vaiyaghrapadya! Whom do you
reverence as the Atman (Soul)?’
Water indeed, sir, O King,’ said he.

“The Universal Atman (Soul) is, verily, that wealth, which you reverence as the Atman
(Soul). Therefore you are wealthy and thriving.
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o ~ You eat food; you see what is pleasing. He eats food; he sees what is pleasing. There is

ei_ninence in sacred knowledge in  the family of him who reverences that Universal Atman
(Soul) thus.

That, however, in only the bladder of the Atman (Soul),” said he. “Your bladder would
have burst, if you had not come unto me.’

Part - 17
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Then the king Asvapati asked Uddalaka, the son of Aruna - ‘O Gautama! Whom do you
reverence as the Atman (Soul)?’ He said— ‘The earth indeed, sir, O King!’

‘The Universal Atman (Soul) is, verily, that support, which you reverence as the Atman
“ (Soul). Therefore you are supported with offspring and cattle.
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You eat food; you see what is pleasing. He eats food; he sees what is pleasing. There is
eminence in sacred knowledge in the family of him who reverences that Universal Atman
(Soul) thus.

That, however, is only the feet of the Atman (Soul),” said he. ‘Your feet would have
withered away, if you had not come unto me.’

Part -18
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Then he said to them : “Verily, indeed, you here eat food, knowing this Universal
Atman (Soul) as if something separate. He, however, who reverences this Universal Atman

(Soul) that is of the measure of the span—thus, [yet] is to be measured by thinking of
“oneself—he eats food in all worlds, in all beings, in all s~'ves.
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The brightly shining [heaven] is indeed the head of that Universal Atman (Soul). The
manifold [sun] is his eye. That which possesses various paths [i.e. the wind] is his breath.
The extended [space] is his body. Wealth [i.e. water] is indeed his bladder. The support [i.e.
the earth] is indeed his feet. The sacrificial area is indeed his breast. The sacrificial grass is
his hair. The Garhapatya fire is his heart. The Anvaharyapacana fire is his mind. The
Ahavaniya fire is his mouth.

[Virat, the son of a sage was worshipped every limb of the Vaisvanara, the element of the soul
may be realised by the worship of the soul located in a particular limb but it cannot be confined to
that stage only. In case, an omission is committed as to confine that gigantic soul in any particular
limb, it may damage that particular limb in order to maintain its incessant flow. This was the reason
why king Asvapati expressed the possibility of the damage to the particular organs of the sons of the
saints.] -

Part - 19
The mystical Agnihotra sacrifice to the Universal Soul in one's own self
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Therefore the first food which one may come to, should be offered. The first oblation
which he would offer he should offer with “Hail to the Prana breath!” The Prana breath is
satisfied. )
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The Prana breath being satisfied, the eye is satisfied. The eye being satisfied, the sun is
satisfied. The sun being satisfied, the heaven is satisfied. The heaven being satisfied,
whatever the heaven and the sun rule over is satisfied. Along with the satisfaction thereof,
he is satisfied with offspring, with cattle, with food, with the glow of health, and with
eminence in sacred knowledge.

Part - 20
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Then the second cblation which he would offer he should offer with “Hail to the Vyana
breath!” The Vyana breath is satisfied.
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The Vyana breath being satisfied, the ear is satisfied. The ear being satisfied, the moon
is satisfied. The moon being satisfied, the quarters of heaven are satisfied. The quarters of
heaven being satisfied, whatever the moon and the quarters of heaven rule over is satisfied.
Along with the satisfaction thereof, he is satisfied with offspring, with cattle, with food,
with the glow of health, and with eminence in sacred knowledge. -

Part - 21

mmma@mwmnw

Then the third offering which he would offer he should offer with “Hail to the ‘Apana
breath!” The Apana breath is satisfied.
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The Apana breath being satisfied, speech is satisfied. Speéch being satisfied, fire is
satisfied. Fire being satisfied, the earth is satisfied. The earth being satisfied, whatever the
earth and fire rule over is satisfied: Along with the satisfaction thereof, he is satisfied with
offspring, with cattle, with food, with the glow of health, and with eminence in sacred
knowledge.

Part - 22
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Then the fourth offering which he would offer he should offer w1th “Hail to the Saména
breath!” The Samana breath is satisfied.
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The Samana breath being satisfied, the mind is satisfied. The mind being satisfied, the
rain-god (Parjanya) is satisfied. The rain-god being satisfied, lightning is satisfied.
Lightning being satisfied, whatever the rain-god and lightning rule over is satisfied. Along
with the satisfaction thereof, he is satisfied with offspring with cattle, with food, with the
glow of health, and with eminence in sacred knowledge.

Part - 23
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hen the fifth offering which he would offer he should offer with “Hail to the Udana
breath!” The Udana breath is satisfied.
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On satiation of Udana, the skin satiates, after the skin the wind satiates, Wind being
satisfied, space is satisfied. Space being satisfied, whatever wind and space rule over is
satisfied. Along with the satisfaction thereof, he is satisfied with offspring, with cattle, with
food, with the glow of health, and with eminence in sacred knowledge.

Part - 24
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If one offers the Agnihotra (fire) sacrifice without knowing this—that would be just as
if he were to remove the live coals and pour the offering on ashes.
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But if one offers the Agnihotra sacrifice knowing it thus, his offering is made in all
worlds, in all beings, in all selves. '
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So, as the top of a reed laid on a fire would be burned up, even so are burned up all the
evils of him who offers the Agnihotra sacrifice knowing it thus.
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And therefore, if one who knows this should offer the leavings even to an outcast
(candala), it would be offe;ed in his Universal A_tman (Soul). As to this the}*¢~zis the
following verse :—

~ “As hungry children sit around; About their mother here in life,
Even so all beings sit around; The Agnihotra sacrifice.”

Sixth Chapter
Part -1
The instruction of Svetaketu by Uddilaka concerning the key to all knowledge
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Om! Now, there was Svetaketu, the grandson of Aruna, To him his father said : ‘Live
the life of a student of sacred knowledge (Brahmacarya Adrama). Verily, my dear, from our
family there is no one unlearned (in the Vedas (an-ucya), a Brahmana by connection
(brahma-bandhu), as it were.’ .

[Brahmabandhu is the man who doesn't behave like Brahmins but associated to them. By using
";“ﬁﬁs*.’term the Rsi wants to convey that all persons in his clan are well-known to the Brahma. ]
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He then, having become a pupil at the age of twelve, having studied all the Vedas,
returned at the age of twenty-four, conceited, thinking himself a great scholar and arrogent.

Then his father said to him : ‘O 'gvetéketu, my dear, since new you are conceited, think
yourself learned, and are proud, did you also ask for that teaching whereby what has not
been heard of becomes heard of, what has not been thought of becomes thought of, what
has not been understood becomes understood?’

‘What is that teaching, Sir?’ -
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- “Just as, my dear, through a clod of clay everything made of clay may be known—the
modification is merely a verbal distinction, a name; the reality is just “clay”™—
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Just-as, my dear, through a single ingot of gold all that is made of gold may be
known— the modification is merely a verbal distinction, a name; the reality is just “gold”™—

T O TEfgaT §d awiad emcemrrent fTmlr e
FUTEATEE Tea G W S9N TG |

My dear, Just as by one nail-scissors everything made of iron may be known— the
modification is merely a verbal distinction, a name; the reality is just “iron”—so, my dear,
is that teaching.’
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“Verily, those honoured men did not know this; for, if they had known it, why would
- they not have told me? But do you, sir, tell me it.’

‘So be it, my dear,’ said he.
Part -2
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Uddalaka told Svetaketu— ‘In the beginning, my dear, this world was just Being (sat),
one only, without a second. To be sure, some people say— “In the beginning this world was
just Non-being (a-sat), one only, without a second; from that Non-being Being was
produced.”
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But verily, my dear, whence could this be?” said he. ‘How from Non-being could Being
“be produced? On the contrary, my dear, in the beginning this world was just Being, one
only, without a second.
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It bethought itself : “Would that I were many! Let me procreate myself!” It emitted
heat. That heat bethought itself : “Would that I were many! Let me procreate myself,” It
emitted water. Therefore whenever a person grieves or perspires from the heat, then water
[i.e. either tears or perspiration] is produced.
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That water bethought itself : “Would that I were many! Let me procreate myself,” It
emitted food. Therefore whenever it rains, then there is abundant food. So food for eating is
produced just from water.

[The Rsi already have explained in the precedent Chapter 5 that the 1st offering was made in the
world of Sun in course of the creation of earth. The truth gave birth to splendour as the world of earth
is known as the world of Sun. This very splendour as a result of resolution for the creatiun is called
as the Hiranyagarbha by the Veda. As a result of dividing that splendour, the element of Ap (water)
was originated. The Veda has assumed it as the radically activated flow of the creation. This can be
said as the water from the world of sun. By resolution of this flow of water (Ap) sub-atomic particles
were formed which can he said as the earth element of the world of sun. In the next stage, the
splendour is called as the sun etc. By virtue of the conflict in the element of water the splendour
originated the atomic particles and the water in the space. By virtue of the water and the micro
particles the element of earth was formed by the crystallised and stable particles. The Rsi observes
the process of the both stages. In his statement, both the forms i.e. micro and macro, visible and
invisible of the splendour, water and the earth are blended. The meaning of his statement can be
understood when this very assumption is made.]

Part -3
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(Thereafter Uddalaka clarified his statement further while making Svetaketu to
understand the course of creation) Now, of these beings here there are just three origins :

[there are beings] born from an egg i.e. Andaja, born from a living thing i.e. Jardyuja, born
from a sprout i.e. Udbhijja.
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That divinity [i.e. Being] bethought itself : “Come! Let me enter these three divinities
[i.e. heat, water, and food] with this living Soul (atman), and separate out name and form.
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Let me make each one of them threefold.” That divinity entered into these three
divinities with this living Soul and separated out name and form.
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It made each of them threefold. Now, verily, my dear, understand from me how each of
these three divinities becomes threefold.

Part - 4
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Whatever red form fire has, is the form of heat; whatever white, the form of water;
whatever dark, the form of food. The fire-hood has gone from fire : the modification is
merely a verbal distinction, a name. The reality is just “the three forms.”
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Whatever red form the sun has, is the form of heat; whatever white, the form of water;
whatever dark, the form of food. The sunhood has gone from the sun : the modification is
merely a verbal distinction, a name. The reality is just “the three forms.”
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Whatever red form the moon has, is the form of heat; whatever white, the form of

water; whatever dark, the form of food. The moonhood has gone from the moon : the
modification is merely a verbal distinction, a name. The reality is just “the three forms.”

afiEd Aeas WO IqEEET TwgEe agu el amvmmﬁxfﬁa TN}
ﬁmﬁmﬁﬁsmﬁﬁamnxn

Whatever red form the lightning has, is the form of heat; whatever white, the form of
water; whatever dark, the form of food. The lightninghood has gone from the lightning : the
modification is merely a verbal distinction, a name. The reality is just “the three forms.”
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Verily, it was just this that the great householders, greatly learned in sacred lore, knew
when they said of old : “No one now will bring up to us what has not been heard of, what
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has not been thought of, what has not been understood.” For from these [three forms] they
knew [everything].
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They knew that whatever appeared red was the form of heat. They knew that whatever
appeared white was the form of water. They knew that whatever appeared dark was the
form of food.
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They knew that whatever appeared un-understood is a combination of just these
divinities.

Verily, my dear, understand from me how each of these three divinities, upon reaching
man, becomes threefold.

Part-5
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Food, when eaten, becomes divided into three parts That which is its coarsest
constituent becomes the feces, that which is medium, the flesh; that which is finest, the
mind.
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Water, when drunk, become divided into three parts. That which is its coarsest
constituent, becomes the urine; that which is medium, the blood; that which is finest, the
‘breath (prdna).
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Heat, when eaten, becomes divided into three parts. That which is its coarsest
constituent, becomes bone; that which is medium, the marrow; that which is finest, the
voice.
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Uddalaka again said— For, my dear, the mind consists of food; the breath consists of
water; the voice consists of heat.’

‘Do you, sir, cause me to understand even more. He sald— ‘So be it, my dear.’
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" Uddalaka, the father of Svetaketu again said— ‘Of coagulated milk, my dear, when
churned, that which is the finest essence all moves upward; it becomes butter.
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Even so, verily, my dear, of food, when eaten, that which is the finest essence all moves
upward; it becomes the mind.
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Of water, my dear, when drunk, that which is the finest essence all moves upward; it
becomes the breath.
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Of heat, my dear, when eaten, that which is the finest essence all moves upward; it
becomes the voice.
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For, my dear, the mind consists of food; the breath consists of water; the voice consists
of heat.’ ”

‘Do you, sir, cause me to understand even more.” He said— ‘So be it, my dear.”
Part-7 }
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'A person, my dear, consists of sixteen parts. For fifteen days do not eat; drink water at
will. Breath; which consists of water, will not be cut off from one who drinks water.’
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Then for fifteen days he did not eat. So then he approached him, saying, ‘What shall I
say, sir?’
. ‘The Rg verses, my dear, the Yajus formulas, the Sdman chants.’
Then he said : ‘Verily, they do not come to me, sir.’
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To him he then said : ‘Just as, my dear, a single coal of the size of a fire-fly may be left
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over from a great kindled fire, but with it the fire would not thereafter burn much—so, my
dear, of your sixteen parts a single sixteenth part may be left over, but with it you do not
now apprehend the Vedas. Now eat, then you will understand from me.
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Then he ate. So then he approached him. Then whatsoever he asked him, he answered
everything.
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Aruni said to him— ‘Just as, my dear, one may, be covering it with straw, make a single
coal of the size of a fire-fly that has been left over from a great kindled fire blaze up, and
with it the fire would thereafter burn much—
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So, my dear, of your sixteen parts a single sixteenth part has been left over. After
having been covered with food it has blazed up. With it you now apprehend the Vedas; for,
my dear, the mind consists of food, the breath consists of water, the voice consists of heat.’

Then he understood from him—yea, he understood.

‘Part - 8
Concerning sleep, hunger and thirst, and dying
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Then Uddalaka Aruni, said to his son Svetaketu— Understand from me, my dear, the
condition of sleep. When a person here sleeps (svapiti), as it is called, then, my dear, he has
reached Being, he has gone to his own (svamapita). Therefore they say of him “he sleeps”;
for he has gone to his own.

W 9 U WU g fov fovt ufderenmameear seiEsE e T
e qA oyt fovi aftemmmaewerear ymeEusEe T @ 9 aw gk

As a bird fastened with a string, after flying in this direction and in that without finding
an abode elsewhere, rests down just upon its fastening—even so, my dear, the mind, after

flying in this direction and I that without finding an abode elsewhere, rests down just upon
breath; for the mind, my dear, has breath as its fastening.
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Aruni said- “O dear! Understand from me, my dear, hunger (asana) and thirst. When a
person here is hungry (asisisati), as it is called, just water is leading off (nayanti) that
which has been eaten (Vas). So, as they speak of “a leader-of-cows”(go-ndya), “a leader-of-
horses” (asva-naya), “a leader-of-men” (purusa-naya), so they speak of water as “a leader-
of-food” (asa-naya, hunger).

On this point, my dear, understand that this [body] is a sprout which has sprung up. It
will not be without a root.
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What else could its root be than food? Even so, my dear, with food for a sprout, look
for water as the root. With water, my dear, as a sprout, look for heat as the root. With heat,
my dear, as a sprout, look for Being as the root. All creatures here, my dear, have Bemg as
their root, have Being as their home, have Being as their support.
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Now, when a person here is thirsty, as it is called, just heat is leading off that which has
been drunk So, as they speak of “a leader-of-cows” (go-naya), “a leader-of-horses” (asva-
ndya) ‘a leader-of-men” (purusa-ndya), so one speaks of heat as “a leader-of-water” (uda-

naya, thlrst) ,
‘: , On thts pomt my dear, understand that this [body] is a sprout which has sprung up. It
will not be without a root.

[The physmlogy of the modern age has already accepted the fact that the water carries the food
to the every cell of the body and the water is carried by the bio-electricity in course of the process of
metabolism. The Rsi is explaining the same process by his own way.]
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Where else could its root be than in water? With water, my dear, as a sprout look for
heat as the root. With heat, my dear, as a sprout, look for being as the root. All creatures
here, my dear, have Being as their root, have being as their abode, have Being as their
support.

But how, verily, my dear, each of these three divinities, upon reaching man, becomes
threefold, has previously been said. ‘
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When a person here is deceasing, my dear, his voice goes into his mind; his mind, into
his breath; his breath, into heat; the heat, into the highest divinity.
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That which is° “the finest essence— this whole world has that as its soul That i is Reality
(satya). That is: Atman (Soul). That are you, Svetaketu.’

‘Do you?;‘.sm. cause me to understand even more.’ He said- ‘So be it, my dear.’
| . Part-9
The unitary World-Soul, the immanent reality of all things and of man
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Uddalaka again said to Svetaketu— ‘As the bees, my dear, prepare honey by collecting
the essences of different trees and reducing the essence to a unity, as they are not able to
discriminate “I am the -essence of this tree,” “I am the essence of that tree”—even so,
indeed, my dear, all creatures here, though they reach Being, know not “We have reached
Being.”
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Whatever they are in this world, whether tiger, the lion, the owl, the pig, the insects and
the flies, wiper or the mosquitoes etc. get their birth as a chain reaction frequently in this
world as a whole.
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That which is the finest essence—this whole world has that as its soul. That is Reahty
"That is Atman (Soul). That are you, Svetaketu.”

‘Do you, sir, cause me to understand even more.” He said— ‘So be it, my dear.’

Part - 10
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Uddalaka again explained— “O dear! ‘These rivers flow the eastern toward the east, the
western toward the west (always move through their appropriate route). They go just from
the ocean to the ocean. They become the ocean itself. As there they know not “I am this
one,” “I am that one”—



186 112 UPANISADS

TaNg W] AR gal: W U9 AN 7 fog: "a emresme sfq 9 g s o
@t a1 gt a1 AR A FE A1 W AT LI q1 AV A FEHA agrwataiiR

Even so, indeed, my dear, all creatures here, though they have come forth from Being,
know not “We have come forth from Being.” Whatever they are in this world, tier, or lion,
or wolf, or boar, or worm, or fly, or gnat, or mosquito, that they become.
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Aruni said- “O Svetaketu! That which is the finest essence—this whole world hés that .
as its soul. That is Reality. That is Atman (Soul). That are you, Svetaketu.’

‘Do you, sir, cause me to understand even more.” ‘So be it, my dear,’ said he.
Part-11
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O my dear! ‘Of this great tree, if some one should strike at the root, it would bleed, but
still live. If some one should strike at its middle, it would bleed, but still live. If some one
should strike at its top, it would bleed, but still live. Being pervaded by Atman (Soul), it
continues to stand, eagerly drinking in moisture and rejoicing.
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If the life leaves one branch of it, then it dries up. It leaves a second; then that dries up.

It leaves a third; then that dries up. It leaves the whole; the whole dries up. Even so, indeed,
my dear, understand,’ said he.
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‘Verily, indeed, when life has left it, this body dies. The life does not die.

That which is the finest essence—this whole world has that as its soul. That is Reality.
That is Atman (Soul). That are you, Svetaketu.’

‘Do you, sir, cause me to understand even more.” ‘So be it, my dear’, said he.
Part - 12
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‘Bring hither a fig from there.” ‘Here it is, sir’.
‘Divide it.” ‘It is divided, sir.’ '
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‘What do you.see there?’ ‘These rather (iva) fine seeds, sir.”

‘Of the‘se, pléase (anga), divide one.” ‘It is divided, sir.

‘What do you see there?” ‘Nothing at all, sir’.
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.Then Uddalaka said— “O dear! ‘Verily, that finest essence which you do not perceive—
verily, my dear, from that finest essence this great Nyagrodha (sacred fig) tree thus arises.
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He said— O Svetaketu! Believe me, my dear,’ ‘that which is the finest essence—this
whole world has that as its soul. That is Reality. That is Atman (Soul). That are you,
Svetaketu.’

‘Do you, sir, cause me to understand even more.” Uddalaka said— ‘So be it, my dear.’
| Part- 13
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Uddalaka again explained to his son Svetaketu— “O dear! ‘Place this salt in the water.
In the morning come unto me.’ Then he did so. ‘

Then he said to him : ‘That salt you placed in the water last evening—please bring it
hither.’ :

Then he grasped for it, but did not find it, as it was completely dissolved.
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‘Please take a sip of it from this end,” said he. ‘How is it?’— ‘Salt’.

‘Take a sip from the middle,” said he. ‘How is it?’— ‘Salt’. .

‘Take a sip from that end,” said he. ‘How is it?’— “Salt’.

‘Set it aside. Then come unto me.’ v

He did so, saying, ‘It is always the same.’

Then he said to him : “Verily, indeed, my dear, you do not perceive Being here. Verily,
indeed, it is here.
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Aruni told— “O dear! That which is the finest essence—this whole world has that as its
soul. That is Reality. That is Atman (Soul). That are you, Svetaketu.’

‘Do you sir, cause me to understand even more.’
‘So be it, my dear,’ said he.
\ ' Part - 14
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Uddalaka again explained— ‘O dear! just as, one might lead away from the Gandharas a
person with his eyes bandaged, and then abandon him in an uninhabited place; as there he
might be blown forth either to the east, to the north, or to the south, since he had been led
off with his eyes bandaged and deserted with his eyes bandaged;’
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As, if one released his bandage and told him, “In that direction are the Gandharas; go in
that direction!” he would, if he were a sensible man, by asking [his way] from village to
village, and being informed, arrive home at the Gandharas—even so here on earth one who
has a teacher knows : “I shall remain here only so long as I shall not be released [from the
bonds of ignorance]. Then I shall airive home.”
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“Q dear! That which is the finest essence—this whole world has that as its soul. That is
Reality. That is Atman (Soul). That are you, Svetaketu.’

‘Do you, sir, cause me to understand even more!” ‘So be it, my dear,” said he.
Part - 15
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“O dear! ‘Also, around a [deathly] sick person his kinsmen gather, and ask, “Do you
know me?” “Do you know me?” So long as his voice does not go into his mind, his mind
‘into his breath, his breath into heat, the heat into the highest divinity—so long he knows.
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Then when his voice goes into his mind, his mind into his breath, his breath into heat,
the heat into the highest divinity —then he knows not. '
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“O dear! That which is the finest essence—this whole world has that as its soul. That is
Reality. That is Atman (Soul). That are you, Svetaketu.

‘Do you, sir, cause me to understand even more.’

‘So be it, my dear,’ said he.
Part - 16
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‘And also, my dear, they lead up a man seized by the hand, and call : “He has stolen!
He has committed a theft! Heat the axe for him!” If he is the doer thereof, thereupon he
makes himself (armanam) untrue. Speaking untruth, covering himse;lf with untruth, he
seizes hold of the heated ax and is burned. Then he is slain.
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But if he is not the doer thereof, thereupon he makes himself true. Speaking truth,
covering himself with truth, he seizes hold of the heated ax and is not burned. Then he is
released.
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As in this case he would not be burned [because of the truth], so this whole world has
that [truth] as its soul. That is Reality. That is Atman (Soul). That are you, Svetaketu.’

Then he understood it from him—-yea, he understood.

Seventh Chapter
Part-1

The instruction of Narada by Sanatkumara
Progressive worship of Brahman up to the Universal Soul
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Om! ‘Teach me, sir,!”— with these words Narada came to Sanatkumara.

To him he then said : ‘Come to me with what you know. Then I will tell you still
further.’
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Then he (Narada) said to him— ‘O Lord!, I know the Rgveda, the Yajurveda, the
Samaveda, the Atharvaveda as the fourth, Legend and Ancient Lore (itihasa-purdna) as the
fifth, the Veda of the Vedas [i.e.. Grammar], Propitiation.of the Manes, mathematics,
Augury (daiva), Chronology, Logic, Polity, the Science of the Gods (deva-vidya), the
Science of Sacred Knowledge (brahma-vidya), Demonology (bhiita-vidyad), the Science of
Rulership (ksatra-vidya), Astrology (naksatra-vidyd), the Science of Snake-charming, and
the Fine Arts (sarpa-devajana-vidya). This, sir, I know.
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“O Lord! Such a one am I, sir, knowing the sacred sayings (mantra-vid), but not
knowing the Soul (Atman). It has been heard by me from those who are like you, sir, that
he who knows the Soul (Atman) crosses over sorrow. Such a sorrowing one am I, sir, Do
you sir, cause me, who am such a one, to cross over to the other side of sorrow.’

To him he then said : ‘Verily, whatever you have here learned, verily, that is mere
name (ndman).
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Verily, a Name are the Rgveda, the Yajurveda, the Samaveda, the Atharvaveda as the
fourth, Legend and Ancient Lore (ztzhasa—purana) as the fifth, the Veda of the Vedas [i.e.
. Grammar], Propmanon of the Manes Mathematics, Augury (daiva), Chronology, Logic,
Polity, the Science of the Gods (deva-vidyd), the Science of Sacred Knowledge (brahma-
vidyd), Demonalogy (bhuw~wdva) the Science of Rulership (ksatra-vidyad), Astrology

(naksatra- vzdya} the Smen - of Snake-charming, and the Fine Arts (sarpa-devajana-
vidyad). This is mere Name. Reverence Name.
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He who reverences Name as Brahma—as far as Name goes, so far he has unlimited
fieedom, he who reverences Nanie as Brahma.’

‘Is there, sir, more than Name?’
‘There is, assuredly, more than Name.’

‘Do you, '§if tell me it.”
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Part - 2
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(Sanatkumara said) ‘Speech (vdc), assuredly, is more than Name. Speech, verily, makes
knows the Rgveda, the Yajurveda, the Samaveda, the Atharva-vedas the fourth, Legend and
Ancient Lore as the fifth, the Veda. of the Vedas [i.e. Grammar], Propitiation of the Manes,
Mathematics, Augury, Chronology, Logic, Polity, the Science of the Gods, the Science of
Sacred Knowledge, Demonology, the Science of Rulership, Astrology, the Science of
Snake-charming,l and the Fine Arts, as well as heaven and earth, wind and space, water and
heat, gods and men, beasts and birds, grass and trees, animals together with worms, flies,
and ants, right and wrong, true and false, good and bad, pleasant and unpleasant. Verily, if
there were no speech, neither right nor wrong would be known, neither true nor false,
neither good nor bad, neither pleasant nor unpleasant. Speech, indeed, makes all this
known. Reverence Speech.
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He who reverences Speech as Brahman—as far as Speech goes, so far he has unlimited
freedom, he who reverences Speech as Brahman.’

‘Is there, sir, more than Speech?’
“There is, assuredly, more than Speech.’
“Do you, sir, tell me it.’
' Part-3
T T ATl JA GO § g Ao § a1 @iel i aelt gfegvesd are g am g
TSIWER @ IQ TE @ ARG A e el g
TR T T e SRy T g T R A W g W
SrEAR
Sanatkumara says—

‘Mind (manas), assuredly, is more than Speech. Verily, as the closed hand compasses
two acorns, or two kola-berries, or two dice-nuts (belleric myrobalam), so Mind compasses
both Speech and Name. When through Mind one has in mind “I wish to learn the sacred
sayings (mantra),” then he learns them; “I wish to perform sacred works (karma),” then he
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performs them; “I would desire sons and cattle,” then he desired them; “I would desire this
world and the yonder,” then he desires them. Truly the self (atrman) is Mind. Truly, the
world (loka) is Mind. Truly, Brahman is Mind.
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'He who reverences Mind as Brahma—as far as Mind goes, so far he has unlimited
freedom, he who reverences Mind as Brahma.’
‘13 there, sir, more than Mind?’
‘There is, assuredly, more than Mind’.

‘Do you, sir, tell me it.’
Part-4
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(Sanatkumara said) ‘Conception (samkalpa), assuredly, is more than Mind. Verily,
when one forms a Conception, then he has in Mind, then he utters Speech, and he utters it
in Name. The sacred sayings (mantra) are included in Name and sacred works in the sacred
sayings. '
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(O Narada!) Verily, these have Conception as their union-point, have Conception as
their soul, are established on Conception. Heaven and earth were formed through
Conception. Wind and space were formed through Conception. Water and heat were
formed through Conception. Through their having been formed, rain becomes formed.
Through rain having been formed, food becomes formed. Through food having been
formed, living creatures (prdana) become formed. Through living creatures having been
formed, sacred sayings (mantra) become formed. Through sacred sayings having been
formed, sacred works (karma) become [per]formed. Through sacred works having been
[per]formed, the world becomes formed. Through the world having been formed,
everything becomes formed. Such is Conception. Reverence Conception.
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(O- Narada!) He who reverences Conception as Brahma—he, verily, attains the
Conception-worlds; himself being enduring, the enduring worlds; himself established, the
established worlds; himself unwavering, the unwavering worlds As far as Conception goes,
so far he has unlimited freedom, he who reverences Conception as Brahma.’

“Is there, sir, more than Conception?’

‘There is, assuredly, more than Conception.’

‘Do you sir, tell me it.’

. Part -5
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(O Narada!) ‘Thought (citta), assuredly, is more than Conception. Verily, when one
thinks, then he forms a conception, then he has in Mind, then he utters Speech, and he utters

it in Name. The sacred sayings (mantra) are included in Name and sacred works in the
sacred sayings. '
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(O Narada!) Verily, these things have Thought as their union-point, have Thought as
their soul, are established on Thought. Therefore, even if one who knows much is without
Thought, people say of him : “He is not anybody, whatever he knows! Verily, if he did
know, he Would not be so without Thought!” On the other hand, if one who knows little
possesses Thought, people are desirous of listening to him. Truly, indeed, Thought is the
union-point, Thought is the soul (arman), Thought is the support of these things. Reverence
Thought.
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O Narada! He who reverences Thought as Brahma—he, verily, attains the Thought-
worlds; himself being enduring, the enduring worlds; himself being established, the
established worlds; himself being unwavering, the unwavering-worlds. As far as Thought
goes, so far he has unlimited freedom, he who reverences Thought as Brahma.’

‘Is there, sir, more than Thought?’
“There is, assuredly, more than Thought.’

‘Do you, sir, tell me it.’
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(O Narada!) ‘Meditation (dhydna), assuredly, is more than Thought. The earth
meditates, as it were (iva). The atmosphere meditates, as it were. The heaven meditates, as
it were. Water meditates, as it were. Mountains meditate, as it were. Gods and men
meditate, as it were. Therefore whoever among men here attain greatness—they have, as it
were, a part of the reward of meditation. Now, those who are small are quarrellers, tale-
bearers, slanderers. But those who are superior—they have, as it were; a part of the reward
of Meditation. Reverence Meditation.
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(O Narada!) He who reverences Meditation as Brahma—as far as Meditation goes, so
far he has unlimited freedom, he who reverences Meditation as Brahma.’

‘Is there, sir, more than Meditation?’

‘There is, assuredly, more than Meditation’.

‘Do you, sir, tell me it.’

Part-7 v
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(O Narada!) ‘Understanding (vijiidna), assuredly, is more than Meditation. Verily, by
Understanding one understands the Rgveda, the Yajurveda, the Samaveda, the Atharvaveda
as the fourth, Legend and Ancient Lore (itihdsa-purana) as the fifth, the Veda of the Vedas
[i.e. Grammar], Propitiation of the Manes, Mathematics, Augury (daiva), Chronology,
Logic, Polity, the Science of the Gods (deva-vidyad), the Science of Sacred Knowledge
(brahma-vidyd), Demonology (bhita-vidyd), the Science of Rulership (ksetra-vidya),
Astrology (naksatra-vidyd), the Science of Snake-charming, and the Fine Arts (sarpa-
devajana-vidyad), as well as heaven and earth, wind and space, water and heat, gods and
men, beasts and birds, grass and trees, animals together with worms, flies, and ants, right
and wrong, true and false, good and bad, pleasant and unpleasant, food and drink, this

world and the yonder—all this one understands just with Understanding. Reverence
Understanding.-



CHANDOGYA-UPANISAD , _ ‘ 195

uﬁrﬁaﬁ@wﬁﬁamﬁéummﬁsﬁﬁ?ﬁﬁmﬁm?
wmrﬁwaﬁ&rﬁmqaé@mﬁsf’aw&rﬁan@gﬁﬁammwﬁwﬁﬁﬁ
a2 11

He who reverences Understanding as Brahma—he, verlly, attams the worlds of
Understanding (vijiidna) and of Knowledge (jidna). As far as Understanding goes, so far he
has unlimited freedom, he who reverences Understanding as Brahma.”-

‘Is there, sir, more than Understanding?’

“There is, assuredly, more than Understanding.’

‘Do you, sir, tell me it.’ |

Part - 8
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(O Narada!) ‘Strength (bala), assuredly, is more than Understanding. Indeed, one man
of Strength causes 2 hundred men of Understanding to tremble. When one’ is becoming
strong, he becomes a rising man. Rising, he becomes an attendant. Attending, he becomes
attached as a pupil. Attached as a pupil, he becomes a seer, he becomes a hearer, he
becomes a thinker, he becomes a perceiver, he becomes a doer, he becomes an
understander. By Strength, verily, the earth stands; by Strength, the atmosphere; by
Strength, the sky; by Strength, the mountains; by Strength, gods and men; by Strength,
beasts and birds, grass and trees, animals together with worms, flies, and ants. By Strength
the world stands. Reverence Strength.
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He who reverences Strength as Brahma—as far as Strength goes, so far he has
unlimited freedom, he who reverences Strength as Brahma.’

‘Is there, sir, more than Strength?’
‘There is, assuredly, more z‘than Strength.’
‘Do you, sir, tell me it.’
Part-9
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‘Food (anna), assuredly, is more than Strength. Therefore, if one should not eat for ten
days, even though he might live, yet verily he becomes a non-seer, a non-hearer, a non-
thinker, a non-perceiver, a non-doer, a non-understander. But on the entrance of food he
‘becomes a seer, he becomes a hearer, he becomes a thinker, he becomes a perceiver, he
becomes a doer, he becomes an understander. Reverence Food.
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He who reverences Food as Brahma—he, verily, attains the worlds of Food and Drink.
As far as food goes, so far he has unlimited freedom, he who reverences Food as Brahma.’

‘Is there, sir, more than Food?” ‘There is, assuredly, more than Food.’
‘Do you, sir, tell me it.’
| Part - 10 . ‘
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(O Narada!) ‘Water (apas), verily, is more than Food. Therefore, when there is not a
good rain, living creatures (prana) sicken with the thought, “Food will become scarce.” But
when there is a good rain, living creatures become happy with the thought, “Food will
become abundant.” It is just Water solidified that is this earth, that is the atmosphere, that is
the sky, that is gods and men, beasts and birds, grass and trees, animals together with
worms, flies and ants; all these are just Water solidified. Reverence Water.
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He who reverences Wuter (dpas) as Brahma obtains (dpnoti) all his desires and
becomes satisfied. As far as Water goes, so far he has unlimited freedom, he who
reverences Water-as Brahma.’

‘Is there, sir, more than Water?’ ‘There is, assuredly, more than Water.’
‘Do you sir, tell me it.’

Part-11
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‘Heat (tejas), verily, is more than Water. That, verily, seizes hold of the wind, and heats
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the ether (akasa). Then people say : “It is hot! It is burning hot! Surely it will rain!” Heat
indeed first indicates this, and then lets out water. So, with lightnings darting up and across
the sky, thunders roll. Therefore people say : “It lightens! It thunders! Surely it will rain!”
Heat indeed first indicates this, and then lets out water. Reverence Heat.
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He who reverences Heat as Brahma—he, verily, being glowing, attains glowing,
shining worlds freed from darkness. As far as Heat goes, so far he has unlimited Freedom,
he who reverences Heat as Brahma.’

‘Is there, sir, more than Heat?’ ‘There is, assuredly, more than Heat.’

‘Do you, sir, tell me it.”
Part - 12

mmmmammmm
qUNATRIIN  WfAJUNTeRT!  THd STl 7 THA STETYl (e STeRTITH ST
STERTITUTETAHN 211

‘Space (akasa), assuredly, is more than Heat. In Space, verily, are both sun and moon
lightning stars and fire. Through Space one calls out; through Space one hears; through
Space one answers. In Space one enjoys himself; in Space one does not enjoy himself. In
Space one is born; unto Space one is born. Reverence Space.
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(O Narada!) He who reverences Space as Brahma—he, verily, attains spacious,
gleaming, unconfined, wide-extending worlds. As far as Space goes, so far he has unlimited
freedom, he who reverences Space as Brahma.’

‘Is there, sir, more than Space?’ ‘There is, assuredly, more than Space.’ »

‘Do you, sir, tell me it.’

Part -13
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O Narada! ‘Memory (smara), verily, is more than Space. Therefore, even 1f many not
possessing Memory should be assembled, indeed they would not hear any one at all, they
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would not think, they would not understand. But assuredly, if they should remember, then
they would hear, then they would think, then they would understand. Through Memory,
assuredly, one discerns his children; through Memory, his cattle. Reverence Memory.
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He who reverence Memory as Brahma—as far as Memory goes, so far he has unlimited
freedom, he who reverence memory as Brahma.’

‘Is there, sir, more than Memory?’ ‘There is, assuredly, more than Memory.’
‘Do you, sir, tell me it.’
Part- 14
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O Narada! ‘Hope (asa), assuredly, is more than Memory When kindled by Hope,
verily, Memory learns the sacred sayings (mantra); [kindled by Hope] one performs sacred
works (karma), longs for sons and cattle, for this world and the yonder. Reverence Hope.
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He who reverences Hope as Brahma—through Hope all his desires prosper, his wishes
are not unavailing. As far as Hope goes, so far he has unlimited freedom, he who
reverences Hope as Brahma.’

‘Is there, sir, more than Hope?’

 “There is, assuredly, more than Hope.’
‘Do you, sir, tell me it.’
Part - 15
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(O Narada!) ‘Life ((prdna, breath), verily, is more than Hope. Just as, verily, the spokes
are fastened in the hub, so on this vital breath everything is fastened. Life (prana) goes on
with vital breath (prana). Vital breath (prana) gives life (prana); it gives [life] to a living
creature (prana). One's father is vital breath; one's mother, vital breath; one's brother, vital
breath; one's sister, vital breath; one's teacher (dcdarya), vital breath; a Brahman is vital
breath.
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If one answers harshly, as it were (iva), a father, or a mother, or a brother, or a sister, or
a teacher, or a Brahman, people say to him : “Shame on you! Verily, you are a slayer of
your father! Verily, you are a slayer of your mother! Verily, you are a slayer of your
brother! Verily, you are a slayer of your sister! Verily, you are a slayer of your teacher!
Verily, you are a slayer of a Brahman!”
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But if, when the vital breath has departed from them, one should even shove them with

a poker and burn up every bit of them, people would not say to him : “You are a slayer of

- your father,” nor “You are a slayer of your mother,” nor “You are a slayer of your brother,”

nor “You are a slayer of your sister,” nor “You are a slayer of your teacher,” nor “You are a
slayer of a Brahman.”
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For indeed, vital breath (prdana) is all these things. Verily, he who sees this, thinks this,
understands this, becomes a superior speaker. Even if people should say to him “You are a
superior speaker,” he should say “I am a superior speaker.” He should not deny it.

Part - 16
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"~ (O Narada!) But he, verily, speaks superiorly who speaks superiorly with Truth
(satya).’
“Then 1, sir, would speak superiorly with Truth.”
‘But one must desire to understand the Truth.’
¢Sir, I desire to understand the Truth.’
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(Sanatkumara said “O Narada!”) ‘Verily, when one understands, then he speaks the
Truth. One who does not understand, does not speak the Truth. Only he who understands
speaks the Truth. But one must desire to understand Understanding (vjidna).’
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¢Sir, I desire to understand Understanding.’
Part - 18
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‘Verily, when one thinks, then he understands. Without thinking one does not
understand. Only after having thought does one understand. But one must desire to
understand Thought (mati).’

“Sir, I desire to understand Thought.’
| " Part-19
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“Verily, when one has Faith, then he thinks. One who has not Faith does not think. Only
he who has Faith thinks. But one must desire to understand Faith (sraddha).’

Sir, I desire to understand Faith.’
Part - 20
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“Verily, when one grows forth, then he has faith. One who does not grow forth does not
have Faith. Only he who grows forth (nih +<sthd) has Faith. But one must desire to
understand the Growing Forth (nih + \stha).’

‘Sir, I desire to understand the Growing Forth.’
Part - 21
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‘Verily, when one is active, then he grows forth. Without being active one does not
grow. forth. Only by activity does one grow forth. But one must desire to understand
Activity (krti).

“Sir, I desire to understand Activity.’

Part - 22
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‘Verily, when one gets Pleasure for himself, then he is active. Without getting Pleasure
one is not active. Only by getting Pleasure is one active. But one must desire to understand
Pleasure (sukha).’ ' ‘
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‘Sir, I desire to understand Pieasure.’
Part - 23~
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“Verily, a Plenum is the same as Pleasure. There is no Pleasure in the small. Only a
Plenum is Pleasure. But one must desire to understand the Plenum (bhaman).’

‘Sir, I desire to understand the Plenum’.
Part - 24

mmmmvwsawmmmm
tﬁéwmmmuw a;%wﬁrfgagﬁntéw%f&rzr&mq
afgenfan e

‘Where one sees nothing else, hears nothing else, understands nothing else—that is a
Plenum. But where one sees something else— that is the small. Verily, the Plenum is the
same as the immortal; but the small is the same as the mortal.’

“That Plenum, sir—on what is it established?’

‘On its own greatness—unless, not on greatness at all.

Mewfig wiEtamee fafwd o demuaEaaE| TENd get genfa
Framera graterfatEa s

Here on earth people call cows and horses, elephants and gold slaves and wives, fields -
and abodes “greatness”. I do not speak thus; I do not speak thus, said he; ‘for [in that case]
one thing is established upon another.

Part - 25
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(O Narada!) That [Plenum], indeed, is below. It is above. It is to the west. It is to the
east. It is to the south. It is to the north. It, indeed, is this whole world.

Now next, the instruction with regard to the Ego (ahamkara-desa).

I, indeed, am below. I am above. Am to the west. I am to the east. I am to the south. I
am to the north. I, indeed, am this whole world.
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Now next, the instruction with regard to the soul (atmddesa).

The Soul (Atman), indeed, is below. The Soul is above. The Soul is to the west. The
Soul is to the east. The Soul is to the south. The Soul is to the north. The Soul, indeed, is
this whole world.

~ Verily, he who sees this, who thinks this, who understands this, who has pleasure in the

Soul, who has delight in thé Soul, who has intercourse with the Soul, who has bliss in the
Soul—he is autonomous (sva-rdj); he has unlimited freedom in all worlds. But they who
know otherwise than this are heteronomous (anya-rdjan); they have perishable worlds; in
all worlds they have no freedom:

~ Part - 26
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Sanatkumara said— Verily, for him who sees this, who thinks this, who understands
this, Vital Breath (prana) arises from the Soul (Atman); Hope, from the Soul; Memory, v
from the Soul; Space (dkdsa), from the Soul; Heat, from the Soul; Water, trom the Soul;
Appearance and Disappearance, from the Soul; Food, from the Soul; Strength, from the
Soul; Understanding, from the Soul; Meditation, from the Soul; Thought, from the Soul;
~ Conception, from the Soul; Mind, from the Soul; Speech, from the Soul; Name, from the
Soul; sacred sayings (mantra), from the Soul; sacred works (karman), from the Soul;
indeed this whole world, from the Soul.
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As to this there is the following verse :—

The seer sees not death, nor sickness, nor any distress.

The seer sees only the All, obtains the All entirely.

That [Soul] is onefold, is threefold, ﬁvefold, sevenfold, and also ninefold;

Again, declared elevenfold, hundred-and-eleven-fold, And also twenty-thouéand—fold.

In pure nourishment (ahdra-suddhi) there is a pure nature (sattva-suddhi). In a pure
nature the traditional doctrine (smrti) becomes firmly fixed. In acquiring the traditional
doctrine there is release from all knots [of the heart]. To such a one who has his stains

wiped away the blessed Sanatkumara shows the further shore of darkness. People call him .
Skanda —yea, they call him Skanda.’
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Eigth Chapter
Concerning the nature of the soul

Part-1

The universal real Soul, within the heart and in the world
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Or! [The teacher should say:] ‘Now, what is here in this city of Brahma, is an abode, a

small lotus-flower. Within that is a small space. What is within that, should be searched
- out; that, assuredly, is what one should desire to understand.’
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If they [i.e. the pupils] should say to him : ‘This abode, the small lotus-flower that is
here in this city of Brahma, and the small space within that—what is there which should be
searched out, which assuredly one should desire to understand?’
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He should say : ‘As far, verily, as this world-space (ayam dkdsa) extends, so far
extends the space within the heart. Within it, indeed, are contained both heaven and earth,
both fire and wind, both sun and moon, lightning and the stars, both what one possesses
here and what one does not possess; everything here is contained within it.’
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If they should say to him : ‘If within this city of Brahmé is contained everything here,
all beings as well as all des1res when old age overtakes it or it perishes, what is left over
therefrom?’
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He should say : ‘That does not grow. old with one's old age; it is not slain with one's
" murder. That is the real city of Brahma. In it desires are contained. That is the Soul

(Atman), free from evil, ageless, deathless, sorrowless, hungerless, thlrstless whose desire
is the Real, whose conceptlon is the Real.
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For, just as here on earth human beings follow along in subjection to command; of
whatever object they are desirous, whether a realm or a part of a field, upon that they live
dependent—
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As hereon earth the world which is won by work (karma-jita loka) becomes destroyed,
even so there the world which is won by merit (punya-jit loka) becomes destroyed.

Those who go hence without here having found the Soul (Atman) and those real desires
(satya kama)—for them in all the worlds there is no freedom. But those who go hence
having found here the Soul and those real desires—for them in all Worlds there is freedom.

Part -2
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If he becomes desirous of the world of fathers, merely out of his conception (samkalpa)
fathers arise. Possessed of that world of fathers, he is happy.
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So, if he becomes desirous of the world of mothersv, merely out of his conception
mothers arise. Possessed of that world of mothers, he is happy.
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So, if he becomes desirous of the world of brothers, merely out of his conception
brothers arise. Possessed of that world of brothers, he is happy.
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So, if he becomes desirous of the world of sisters, merely out of his conception sisters
arise. Possessed of that world of sisters, he is happy.
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So, if he becomes desirous of the world of friends, merely out of his conception friends
arise. Possessed of that world of friends, he is happy.
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So, if he becomes desirous of the world of perfume and garlands, merely out-of his
conception perfume and garlands arise. Possessed of that world of perfume and garlands, he
is happy.
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So, if he becomes desirous of the world of food and drink, merely out of his conception
food and drink arise. Possessed of that world of food and drink, he is happy.
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So, if he becomes desirous of the world of song and music, merely out of his
conception song and music arise. Possessed of that world of song and music, he is happy.
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So, if he becomes desirous of the world of women, merely out of his conception women
arise. Fossessed of that world of women, he is happy.
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Of whatever object he becomes desirous, whatever desire he desne merely out of his
conception it arises. Possessed of it, he is happy.

Part-3
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These same are real desires (satva kdma) with a covering of what is false. Although
they are real, there is a covering that is false.

For truly, whoever of one's [fellows] departs hence, one does not get him [back] to look
at here.
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But those of one's [fellows] who are alive there, and those who have departed, and
whatever else one desires but does not get—all this one finds by going in there [i.c. in the
Soul]; for there, tmly, are those real desires of his which have a covering of what is false.

So, just as those who do not know the spot might go over a hid treasure of gold again
and again, but not find it, even so all creatures here go day by day to that Brahma-world

(brahma-loka) [in deep sleep], but do not ﬁnd it; for truly they are carried astray by what is
false. :
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Verily, this Soul (Atman) is in the heart. The etymological explanation (nirukta)
thereof is this : This one is in the heart (hrdy ayam); therefore it is the heart (hrdayam). Day
by day, verily, he who knows this goes to the heavenly world (svarga loka).
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Now, that serene one who, rising up out of this body, reaches the highest light and
appears with his own form—he is the Soul (Atman),” said he [i.e. the teacher’]. ‘That is the
immortal, the fearless. That is Brahma.’

Verily, the name of that Brahma is the Real (satyam).
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Verily, these are the three syllables : sat-ti-yam. The sat (Being)—that is the immortal.
The ti—that is the mortal. Now the yam—with that one holds the two together. Because

* with it one holds (Nyam) the two together, therefore it is yam. Day by day, verily, he who
knows this goes to the heavenly world.

Part-4
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Now, the Soul (Atman) is the bridge [or dam], the separation for keeping these worlds
apart. Over that bridge [or dam] there cross neither day, nor night, nor old age, nor death,
nor sorrow, nor well-doing, nor evil-doing.

T Ak A dratw: g el frg: wefag) werguand wauanﬁ it
mmﬂg?ﬁaﬁmﬁ:ﬁmﬁw@wﬁ%m.mn

All evils turn back therefrom, for that Brahma-world is freed from evil. Therefore,
verily, upon crossing that bridge, if one is blind, he becomes no longer blind; if he is sick,
he becomes no longer sick. Therefore, verily, upon crossing that bridge, the night appears
even as the day, for that Brahma-world is ever illumined.
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But only they who find that Brahma-world through the chaste life of a student of sacred
knowledge (brahmacarya)—only they possess that Brahma-world. In all worlds they
possess unlimited freedom. :
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Part-5
The true way to the Brahma-loka
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Now, what people call ‘sacrifice’ (yajiia) is really the chaste life of a student of sacred
knowledge (brahmacarya), for only through the chaste life of a student of sacred
knowledge does he who is a knower (yaj7idtr) find that [world].

Now, what people call ‘what has been sacrificed’ (ista) is really the chaste life of a
student of sacred knowledge, for only after having searched (isfva) with the chaste life of a
student of sacred knowledge does one find the Soul (Atman). '
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Now, what people call ‘the protracted sacrifice’ (satrayana) is really the chaste life of a
student of sacred knowledge, for only through the chaste life of a student of sacred
knowledge does one find the protection (frana) of the real (sat) Soul (Atman).

Now, what people call ‘silent asceticism’ (mauna) is really the chaste life of a student
of sacred knowledge, for only in finding the Soul through the chaste life of a student of
sacred knowledge does one [really] think (manute).
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Now, what people call ‘a course of fasting’ (an-ds’akdyaﬁa) is really the chaste life of a

student of sacred knowledge, for the Soul (Atman) which one finds through the chaste life
of a student of sacred knowledge perishes not (na-nasyati).

Now, what people call ‘betaking oneself to hermit life in the forest’ (aranydyana) is
really the chaste life of a student of sacred knowledge. Verily, the two seas in the Brahma-
world, in the third heaven from here, are Ara and Nya. There is the lake Airarhmadiya
(‘Affording Refreshment and Ecstasy’); there, the fig-tree Somasavana (‘the Soma-
yielding’)’ there, Brahma's citadel, Aparajita (‘the Unconquered’), the golden-hall of the
Lord (prabhu).
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But only they who find those two seas, Ara and Nya, in the Brahma-world through the
chaste life of a student of sacred knowledge—only they possess that Brahma-world. In all
the worlds they possess unlimited freedom. '
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Part-6

Passing out from the heart through the sun to immortality
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Now, as for these channels of the heart—they arise from the finest essence, which is
reddish brown, white, blue, yellow, and red : so it is said. Verily, yonder sun is reddish
brown, it is white; it is blue; it is yellow; it is red.

[In this very Upanisad in the first to fifth part of the chapter three, different colours, aspects as
also the nectar flows associated there to have been described. That description is relevant here. It is
clear that this ‘Aditya’ is different than the sun and something analogous to omnipresent self-
luminating element of soul.]
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Now, as a great extending highway goes to two villages, this one and the yonder, even
so these rays of the sun go to two worlds, this one and the yonder. They extend from yonder
sun, and creep into these channels. They extend from these channels, and creep into yonder
sun.
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Now, when one is thus sound asleep, composed, serene, he knows no dream; then he
has crept into these channels; so no evil touches him, for then he has reached the Bright
Power (tejas).
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Now, when one thus becomes reduced to weakness those sitting around say : ‘Do you
know me?” ‘Do you know me?’ As long as he has not departed from this body, he knows
them.
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But when he thus departs from this body, then he ascends upward with these very rays
of the sun. With the thought of Oms, verily, he passes up. As quickly as one could direct his
"~ mind to it, he comes to the sun. That, verily, indeed, is the world-door, an entrance for
knowers, a stopping for non-knowers.
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An hymn is quoted in this context. There are a hundred and one channels of'the heart.
One of these passes up to the crown of the head.
Going up by it, one goes to immortality.
The others are for departing in various directions.
" Part-7

The progressive instruction of Indra by Prajﬁpati concerning the real self
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(Now, we describe the illustrations pertaining to Indra and Virocana while making
clarity on the nature of soul.) Prajapati Brahma said— ‘The Self (Atman), which is free from
evil, ageless, deathless, sorrowless, hungerless, thirstless, whose desire is the Real, whose
conception is the Real—He should be searched out, Him one should desire to understand.
He obtains all worlds and all desires who has found out and who understands that Self.’

TSV TG TGN SE TAHFAH ST TRAEAS Faisy ST
ety wWFA g9 daEmiEEeS  fadeRsgaot  d mﬁmﬁa wftreaoft
Wrwﬁu‘m"mmwalmn

Then both the gods and the devils (deva-asura) heard it. Then they said : ‘Come! Let us
search out that Self, the Self by searching out whom one obtains all worlds and all desires!’

Then Indra from among the gods went forth unto him, and Virocana from among the
devils. Then, without communlcatmg with each other, the two came into the presence of
Prajapati, fuel in hand.
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Then for thirty-two years the two lived the chaste life of a student of sacred knowledge
(brahmacarya).

Then Prajapati said to the two : ‘Desiring what have you been living?’

Then the two said : “The Self (Atman), which is free from evil, ageless, deathless,
sorrowless, hungerless, thirstless, whose desire is the Real, whose conception is the
Real—He should be searched out, Him one should desire to understand. He obtains all
worlds and all desires who has found out and who understands that Self.” Such do people
declare to be your words, sir. We have been living desiring Him.’ :
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Then Prajapati said to the two : ‘That Person who is seen in the eye—He is the Self
(Atman) of whom I spoke. That is the immortal, the fearless. That is Brahma.”

‘But this one, sir, who is observed in water and in a mirror—which one is he?”

‘The same one, indeed, is observed in all these,” said he.
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_ Prajapati told to them— ‘Look at yourself in a pan of water. Anythmg that you do not
“understand of the Self, tell me.’

Then the two looked in a pan of water.
Then Prajapati said to the two : “What do you see?”

Then the two said : ‘We see everything here, sir, a Self correspondmg exactly, even to
the hair and fingernails!’
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Prajépati again said to them— ‘Make yourselves well-ornamented, well-dressed,
adorned, and look in a pan of water.’

Then the two made themselves well-ornaim'ented, well-dressed, adorned, and looked in
a pan of water. ' '

Then Prajapati said to the two : “What do you see?’

At SegddeeuEl WE: WeAeigdl gaeHr UiERdl W uaieH W m%aaqrcﬁ
g uftR T SRR & § T S

Then the two said : ‘Just as we ourselves are here, sir, well-ornamented, well-dressed,
adorned—so there, sir, well-ornamented, well-dressed, adorned.’

‘That is the Self,’ said he. ‘That is the immortal, the fearless. That is Brahma.’

Then with tranquil heart (santa-hrdaya) the two went forth.
[They could not understand the secret behind the statement of Prajapati and returned back.]
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Then Prajapati glanced after them, and said : ‘They go without having comprehended,
without having found the Self (Atman). Whosoever shall have such a doctrine (upanisad),
be they gods or be they devils, they shall perish.’

Then with tranquil heart Virocana came to the devils. To them he then declared this
doctrine (upanisad) : ‘Oneself (atman) is to be made happy here on earth. Oneself is to be
waited upon. He who makes his own self (atman) happy here on earth, who waits upon
himself—he obtains both worlds, both this world and the yonder.’
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Therefore even now here on earth they say of one who is not a giver, who is not a
believer (a-sraddadhana), who is not a sacrificer, ‘Oh! Devilish (dsura)!’ for such is the
~ doctrine (upanisad) of the devils. They adorn the body (sarira) of one deceased with what
they have begged, with dress, with ornament, as they call it, for they think that thereby they
will win yonder world. '

Part-9
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But then Indra, even before reaching the gods, saw this danger : ‘Just as, indeed, that
one [i.e. the bodily self] is well-ornamented when this body (sarira) is well-ornamented,
well-dressed when this is well-dressed, adorned with this is adorned, even so that one is
blind when this is blind, lame when this is lame, maimed when this is maimed. It perishes

immediately upon the perishing of this body. I see nothing enjoyable in this.’
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He came back again with fuel in hand. Then Prajapati said to him : ‘Desiring what, O
Maghavan (¢ Munificent One’ ), have you come back again, since you along with Vlrocana
- went forth with tranquil heart?’

Then he said : ‘Just as, indeed, that one [i.e. the bodily self] is well-ornamented when
this body is well-ornamented, well-dressed when this is well-dressed, adorned when this is
adorned even so it is blind when this is blind, lame when this is lame, maimed when this is
maimed. It perishes immediately upon the perishing of this body. I see nothing enjoyable in
this.’
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‘He is even so, O Maghavan said he. ‘However, I will explam this further to you. Live
with me thirty-two years more.’

Then he lived with him thirty-two years more.
To him [i.e. to Indra] he [i.e. Prajapati] then said :—

Part - 10
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“He who moves about happy in a dream—he is the Self (Atman),” said he. ‘That is the
immortal, the fearless. That is Brahman.’

Then with tranquil heart he [i.e. Indra] went forth.

Then, even before reaching the gods, he saw this danger : ‘Now, even if this body is
blind, that one [i.e. the Self, Atman] is not blind. If this is lame, he is not lame. Indeed, he
does not suffer defect through defect of his. ‘
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He is not slain with one's murder. He is not lame with one's lameness. Nevertheless, as
it were (iva), they kill him; as it were, they unclothe him; as it were, he comes to experience
what is unpleasant; as it were, he even weeps. I see nothing enjoyable in this.’
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Indra again returned to Prajapati with the offering fuel in his hands. Then Prajapati said
to him : ‘Desiring what, O Maghavan, have you come back again, since you went forth with
tranquil heart?’

Then he said : ‘Now, sir, evén if this body is blind, that one [i.e. the Self] is not blind. If
this is lame, he is not lame. Indeed, he does not suffer defect through defect of this.
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He is not slain with one's murder. He is not lame with one's lameness. Nevertheless, as
it were, they kill him; as it were, they unclothe him; as it were, he comes to experience
what is unpleasant; as it were, he even weeps I see nothing enjoyable in this.’

‘He is even so, O Maghavan,’ said he. ‘However, I will explain this further to you. lee
with me thirty-two years more.’

Then he lived with him thirty-two years more.
To him [i.e. to Indra] he [i.e. Prajapati] then said :—

v Part - 11
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‘Now, when one is sound asleep, composed, serene, and knows no dream—that is the
~ Self (Atman),’ said he. ‘That is the immortal, the fearless. That is Brahma.’
Then with tranquil heart he went forth.
Then, even before reaching the gods, he saw this danger: ‘Assuredly, indeed, this one

does not exactly know himself (armdanam) with the thought “I am he,” nor indeed the things
here. He becomes one who has gone to destruction. I see nothing enjoyable in this.’
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Fuel in hand, back again he came. Then Prajapati said to him : ‘Désiring what, O
Maghavan, have you come back again, since you went forth with tranquil heart?’

Then he [i.e. Indra] said : *Assuredly, this [self] does not exactly know himself with the
thought “I am he,” nor indeed the things here. He becomes one who has gone to destruction.
I see nothing enjoyable in this.’
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‘He is even so, O Maghavan,” said he. ‘However, I will explain this further to you, and
there is nothing else besides this. Live with me five years more.’

Then he lives with him five years more. That makes one hundred and one years. Thus it
is that people say, ‘Verily, for one hundred and one years Maghavan lived the chaste life of
a student of sacred knowledge (brahmacarya) with Prajapati.’

To him [i.e. to Indra] he [i.e. Prajapati] then said :—
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‘O Maghavan, verily, this body (sarira) is mortal. It has been appropriated by Death
(Mrtyu). [But] it is the standing ground of that deathless, bodiless Self (Atman). Verily, he
who is incorporate has been appropriated by pleasure and pain. Verily, there is no freedom

from pleasure and pain for one while he is incorporate. Verlly, while one is bodiless,
“pleasure and pain do not touch him.
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The wind is bodiless. Clouds, lightning, thunder——these are bodiless. Now as these,
when they arise from yonder space and reach the highest light, appear each with its own
form.

Even so that serene one (samprasada), when he rises up from this body (sarira) and
reaches the highest light, appears with his own form. Such a one is the supreme person
(uttama purusa). There such a one goes around laughing, sporting, having enjoyment with
women or chariots or friends, not remembering the appendage of this body. As a draft-
animal is yoked in a wagon, even so this spirit (prana) is yoked in this body. '
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Now, when the eye is directed thus toward space, that is the seeing person (caksusa
purusa); the eye is [the instrument] for seeing. Now, he who knows “Let me smell
this”—that is the Self (Atman); the nose is [the 1nstrument] for smelling. Now, he who
knows “Let me utter this”—that is the Self} the voice is [the instrument] for utterance. Now,
he who knows “Let me hear this”—that is the Self; the ear is [the instrument] for hearing.
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Now, he who knows “Let me think this”—that is the Self; the mind (manas) is his
divine eye (daiva caksu). He, verily, with that divine eye the mlnd sees, desires here, and
experiences enjoyment.



CHANDOGYA-UPANISAD - 215

T UY gEelieh § o1 U 3T ST TETNUl WS o Sl STl WS O & W
TEky AGAEG wEkg  sEEEreETas faaed| g semfieas
FTUfEaTEIg |

Verily, those gods who are in the Brahma-world reverence that Self. Therefore all
worlds and all desires have been appropriated by them. He obtains all worlds and all desires
who has found out and who understands that Self (Atman).’

Thus spoke Prajapati—yea, thus spoke Prajapati!
Part-13
A paean of the perfected soul
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From the dark I go to the varicoloured. From the varicoloured I go to the dark. Shaking
off evil, as a horse his hairs; shaking off the body (sarira), as the moon release itself from
the mouth of Rahu; I, a perfected soul (krtatman), pass into the uncreated Brahma-
world—yea, into it I pass!

Part-14
The exultation and prayer of a glorious learner
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Indeed, what is called space (akdsa) is the accomplisher of name and form. That within
which they are, is Brahma. That is the immortal. That is the Self (Atman, Soul).

I go to Prajapati's abode and assembly-hall.

I am the glory of the Brahmans (brahmanas), the glory of the princes (rdjan), the glory
of the people (vis).

I have attained unto glory.

May I, who am the glory of the glories, not go to hoary and toothless, year to toothless
and hoary and drivelling [old age]!

Yea, may I not go to drivelling [old age]!
Part - 15 »
Final words to the departing pupil
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Lord Brahma describe this knowledge of soul before Prajapati. Prajapati to Manu and
Manu preached this supreme knowledge to human beings (praja). He who according to rule
has learned the Veda from the family of a teacher, in time left over from doing work for the
teacher; he who, after having come back again, in a home of his own continues Veda-study
in a clean place and produces [sons and pupils]; he who has concentrated all his senses
upon the Soul (Atman); he who is harmless (ahirisant) towards all things elsewhere than at
holy places (tirtha)—he, indeed, who lives thus throughout his length of life, reaches the
Brahma-world and does not return hither again—yea, he does not return hither again!
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This upanisad is the subject-matter of ‘Satapatha Brahmana’ of ‘Vajasaneyl Brahmana’ to the
Kanva branch of the Sukla Yajurveda. The term ‘Brhat’ is meant by the large and ‘Aranyaka’ is
meant by the forest therefore this upanisad having been written in the forest is called
‘Brhadaranyaka’. There are six chapters and several Brahmins in every chapter of it.

In the first chapter, there are six Brahmins. In the first Brahmana (relating to horse-offering), the
creative offering has been revealed by giving sheer importance to a gigantic horse and in the second
Brahmana, the origin of Srsti (creation) after the great devastation is described. In the third
Brahmana, the significance of breathings and its kinds have been made clear by referring to the
context of the gods and demons. In the fourth Brahmana, the Brahma is considered as of universal
form and the evolution of four Varnas (the Brahmana, Ksatriya, the Vaisya and the Stdra) by him are
described. In the sixth Brahmana, origin of various cereals and an importance of the mind, the speech
and the breathing has been described. Simultaneously, the significance of the name, the complexions
and the act has also been described. In the first Brahmana of the second chapter the Brahma and the
element of soul has been clearly described by the colloquy between the boosting Gagrya Balaki and
the learned king Ajatasatru. In the second and the third Brahmins of the second chapter, the worship
of breathing and two forms of Brahma (tangible and intangible) have been described. In the fourth
Brahmana a colloquy between Yajfiavalkya and Maitreyi is given. This colloquy is about the same in
the fifth Brahmana under the fourth chapter of this upanisad. In the fifth and sixth Brahmana the
Madhuvidya and its tradition has been described. Under the nineth Brahmana of the third chapter, a
questionaire submitted before the renowned Rsi Yajfiavalkya by a section of the experts in
~ metaphysics in an offering performed by the king Janaka. The Rsi Gargl has raised questions twice.
At the outset the Rsi Yajfiavalkya restricted him by warning that he will lost his head if more
questions are before raised him. Secondly, he raised two questions by the permission of the council
and having received the answers pronounce before the audience that nobody may conquer him but
the Rsi Sakalya, Vidagdha did not put his ears on the warning therefore he lost his head owing to
more questions raised. In the fourth chapter, two colloquies have been referred. Out of them one is
between the saint Yajlavalkya and Janaka while the other is between Yajfiavalkya and Maitreyi.
Finally, the tradition of the conclusion has been followed. In the fifth chapter, the varied forms of
worship to the Brahma as also the worship of the intellectual man (Manomaya Purusa) and the
speech has been elaborated. The manner of worship in its varied form to be offered for the food and
breathing coincides to the upward motion after the death has been made ex-faci clear to understand.
In the worship of Gayatri the fourth foot namely, ‘Darsata’ is mentioned alongwith the three feet
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worth reciting. In the sixth chapter, the supremacy of breathing, the learning of five kinds fire
(Paficagni Vidya), Manth Vidya and the genetic science have been thoroughly described. Lastly, a
succinct note covering all the topics in this upanisad has been given. '
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[In the first Brahmana, a gigantic horse for the offering has been described. It has been said that
the limbs and the organs of such a horse are spreaded all over the three worlds. This is an explanation
by using the figure of speech. The term ‘horse’ is the indicator of power and the motion. This world
is always dynamic. This power making it dynamic has been called the horse. The term ‘horse’
denotes anything that moves very fast. This horse (described herein) is for the purpose of offering.
This word is synonymous to the offering (Yajfia), Therefore, the circulation of power that conducts
this world as a whole is definitely worth-offering. This word should be applied strictly while
describing the matter regarding the divine offering. The root Medha has three meanings— the
wisdom, the infringement or violation and the harmony or co-ordination. The gigantic process of
offering cannot be said violative or infringing process, therefore, this meaning is not worth to accept
here. Instead of it, it can be said undoubtedly worth entertaining by the wit or worth influencing by

the wisdom. Such a meaning is really worth to accept. It is necessary to keep this flow of power
adhered to or add with it.]

This horse for the purpose of offering or the flow of world-wide power has its head the
dawn, the sun is its eyes, the wind is its breathing, the fire of Vai§vanara is its opened
mouth and the Sarmvatsara (period of one year) is its soul. The world of sun is the back
portion of that horse, the space is his belly, the earth is the place under his hoofs, the
directions are his collateral parts of the body, the directions in the angles are the ribs, the
seasons are his other limbs, the month and the Paksa (period of 15 daysv) are his joints, the
day and night are his two feet, the group of planets are his bones and the ether is his flesh.
The little objects of this universe are his undigested grains of food, the rivers are the group
of his nerves, the group of mountains are his liver and the flesh forming the heart. The flora
world is his hair, the sun at the moon is his upper part of body from the navel, the setting
sun is the lower part of his body. Similarly, When he yawns, then it lightens. When he
shakes himself, then it thunders. When he urinates, then it rains. Voice, indeed, is his voice.

[The figure of speech, however, are not real in themselves but they are able to explain
thoroughly the reality. Hence, the use of figure of speech for providing with the description or part of
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the body including the head of that horse are most appropriate. The space has been said the belly of
the horse, therefore the undigested grains of food should not be deemed the common grain of food
but the sub-particles existing in the space particularly which are immature and in the process of
converting in the matter.]
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Verily, the day arose for the horse as the sacrificial vessel which stands before. Its place
is the eastern sea. Verily, the night arose for him as the sacrificial vessel which stands
behind. Its place is the western sea. Verily, these two arose on both sides of the horse as the
two sacrificial vessels. Becoming a steed (haya), he carries the gods; a stallion, the
Gandharvas; a courser, the demons; a horse, men. The sea, indeed, is his relative. The sea is
his place.

[The Haya, Viji, Arva, Asva all these words are synonyms and refers to the meaning speedy but
in view of the connotation there is lying some distinction among them. Haya is the word meant by
one who goes ahead by abandoning. As the medicines known as Vajikarana increase the power of
cohesion, therefore, the term Vaji is linked with Yoga. Similarly, Arva means caprice and aggressive
as also the horse has been said vociferous (Mahasano). The origin place and intimate friend of horse
is the sea. This is not an ordinary sea but a sea in which the causative nature (the element of Apah)
swings on it, by the impact of the waves of this sea the world is created and destroyed. This sea is the
gigantic and activated Vyoma. Veda too has said it ‘Samudro Arnavah’ etc.]
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Initially, nothing was existed in this world, everything was covered under the claw of
death. This world was covered by the hunger and the hunger is the death (As the god
merges the world with it, it too is called the death). Then he made up his mind (manas) :
‘Would that I had a self!” So he went on (acarat) praising (arcan). From him, while he was
praising water was produced. ‘Verily, while I was praising, I had pleasure (ka)!” thought he.
This, indeed, is the arka-nature of what pertains to brightness (arkya). Verily, there is
pleasure for him who knows thus that arka-nature of what pertains to brightness.

a [The sentence that everything was covered in the claw of death and hunger is a trimmed dictum.
"The death is the stage of inactiveness and the stage of great devastation. The desire of god as to
merging this whole world within him can be said the hunger. As a result of this desire of merging the

world or a hunger, the stage of great devastation arises. When that Brahma again wished to create this
world, the cycle of creation again started revolving. The word ‘Arka’ is derived from the root ‘Arca’.
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It is considered as saying something regarding god. Hence, it is all appropriate to have leisure or the
grace of divine with the man who knows the mystery pertaining to the god.]
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The water, verily, was brightness. That which was the froth of the water became
solidified. That became the earth.

On it he [i.e. death] tortured himself (\/s’rdm). When he had tortufed himself and
practised austerity, his heat (fejas) and essence (rasa) turned into fire.
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He divided himself (datmanam) threefold : [fire (agni) one third], the sun (aditva) one
third, wind (vayu) one third. He also is Life (prdna) divided threefold.

The eastern direction is his head. Yonder one and yonder one are the fore quarters.
Likewise the western direction is his tail. Yonder one and yonder one are the hind quarters.
South and north are the flanks. The sky is the back. The atmosphere is the belly. This
[earth] is the chest. He stands firm in the waters. He who knows this, stands firm wherever
he goes.
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He desired : “Would that a second self of me were produced!” He—death, hunger—by
mind copulated with speech (vac). That which was the semen (refas), became the year
(Sarhvatsara). Previous to that there was no year. He bore him for a time as long as a year.
After that long time he brought him forth. When he was born, Death opened his mouth on
him. He cried ‘bhdn!’ That, indeed, became speech.

[The events referred to above is personified. It has been referred that as a result of combination
between the mind that the speech, the dynamic splendour i.e. knowledge appeared. As a result of
condensation or crystallization that was become the Sarmmvatsara i.e. a reservoir of the knowledge
formed as a result of the combination between the mind and the speech. Should that knowledge not
elapsed by the flux of time, he used the term ‘Bhan’ which means an experiment with the decent
breathing viz., extension of the sensitive and learned living-organism. This fact has been proved in
the successive hymns.]
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He bethought himself : ‘Verily, if I shall intend against him, I shall make the less food
for myself.” With that speech, with that self he brought forth this whole world, whatsoever
exists here : the Hymns (rk) [i.e. the Rgveda], the Formulas (yajus) [i.e. the Yajurveda] the
chants (saman) [i.e. the Sdmaveda], meters, sacrifices, men, cattle.

Whatever he brought forth, that he began to eat. Verily, he eats (Nad) everything : that
is the aditi-nature of Aditi (the Infinite). He who knows thus the aditi-nature of Aditi,
becomes an eater of everything here; everything becomes food for him.

ﬁsmwaﬁwuﬁaﬁﬁﬁnﬁsmaﬁsmwwmwﬁ
mlwﬁmﬁﬁmm%ﬁgq&wwmﬂ?qam
ST &

He desired : ‘Let me sacrifice further with a greater sacrifice (yajﬁa)!’ He tortured
himself. He practised austerity. When he had tortured himself and practised austerity, glory:
and vigour went forth. The glory and vigour, verily, are the vital breaths. So when the vital
breaths departed, his body began to swell. His mind, indeed, was in his body (sarira).

[On the premises of the scientific research as made in the modern era, they accept the fact that
the bréathing process was extended with the big bang theory (a grand explosion and this apparent
world was spreaded as a reason of that grand explosion). The matter at the earlier stage was
excessively densed. Since it was extended, the world worth considering as the genesis of offering was
evolved.]
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He desired : ‘Would that this [body] of mine were fit for sacrifice! Would that by it I
had a self (atmanvin)!” Thereupon it became a horse (asva), because it swelled (asvar). ‘It
has become fit for sacrifice (medhya)!’ thought he. Therefore the horse-sacrifice is called
Asva-medha. He, verily, knows the Asva-medha, who knows it thus.

He kept him [i.e. the horse] in mind without confining him. After a year he sacrificed
him for himself. [Other] animals he delivered over to the divinities. Therefore men sacrifice
the victim which is consecrated to Prajapati as though offered unto all the gods.

Verily, that [sun] which gives forth heat is the Asva—medha ‘The year is its embodiment
(atman). :

This [earthly] fire is the arka. The worlds are its embodiments These are two, the arka
sacrificial fire and the Asva-medha sacrifice. Yet again they are one divinity, even Death.
He [who knows this] wards off repeated death (punarmytyu), death obtains him not, death
becomes his body (arman), he becomes one of these deities.
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This part of Udgitha Vidya (learning of the syllable Om) has been elaborated in the

second part of the first chapter in Chandogya upanisad also. Thus, only shght changes can
be seen in this subject-matter in Brhadaranyakopanisad.
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The superiority of breath among the bodily functions

The gods (deva) and the devils (asura) were the twofold offspring of Prajapati. Of ‘these
the gods were the younger, the devils the older. They were struggling with each other for
these worlds.

The gods said : ‘Come, let us overcome the devils at the sacrifice with the Udgitha.
were of the sons of Prajapati.
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Having decided this, the gods urged the god of the speech (proudly of style) for reciting
Udgitha. The god of speech accepted their request and recited the syllable O on behalf of
them. Whatever pleasure there is in speech, that it sang for the gods, whatever good one
speaks, that for itself.

"Owing to this the demons were known to the fact that the gods may attack on them by
means of recital of Om. Hence, they approached to the god of speech and vitiated him. The
vicious application or use of speech indeed is the evil.
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Then they [i.e. the gods] said to the In-breath (prdna) ‘Sing for us the Udgitha.’

‘So be it,” said the In-breath, and sang for them. Whatever pleasure there is in the in-
breath, that it sang for the gods; whatever god one breathes in, that for itself.

They [i.e. the devils] knew : “Verily, by this singer they will overcome us.” They rushed
upon it and pierced it with evil. That evil was the improper thing that one breathes in. This,
truly, was that evil.
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Then they [i.e. the gods] said to the Eye : ‘Sing for us the Udgitha.’

‘So be it,” said the Eye, and sang for them. Whatever pleasure there is in the eye, that it
sang for the gods; whatever good one sees, that for itself.
They [i.e. the devils] knew : ‘Verily, by this singer they will overcome us.” They rushed

upon it and pierced it with evil. That evil was the improper thing that one sees. This, truly,
was that evil. '
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Then they [i.e. the gods] said to the Ear : ‘Sing for us the Udgitha.’

‘So be it,” said the Ear, and sang for them. Whatever pleasure there is in the ear, that it
sang for the gods; whatever good one hears, that for itself.

They [i.e. the devils] knew : ‘Verily, by this singer they will overcome us.” They rushed
upon it and pierced it with ev11 That evil was the improper thing that one hears. This, truly,
was that evil.
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Subsequently, the gods prayed for reciting Udgitha through the mind. The mind has
accepted this offer and started the recital of Udgitha. Whatever pleasure there is in the
mind, that it sang for the gods; whatever good one imagines, that for itself.

They [i.e. the devils] knew : ‘Verily, by this singer they will overcome us.” They rushed
upon him and pierced him with evil. That evil was the impfrope;r thing that one imagines.
This, truly, was that evil. Hence, the gods when indulged into the evils penetrated by the
evil which was inflicted by the demons on them.
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Then they [i.e. the gods] said to this Breath in the mouth : ‘Sing for us the Udgitha’.

‘So be it,” said this Breath, and sang for them.

They [i.e. the devils] knew : “Verily, by this singer they will overcome us.” They rushed
upon him and desired to pierce him with evil. As a clod of earth would be scattered by
striking on a stone, even so they were scattered in all directions and perished. Therefore the

gods increased, the demons became inferior. He increases with hlmself a hateful enemy
becomes inferior for him who knows this.
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Then they said, ‘What, pray, has become of him who stuck to us thus?’ ‘This one here

(ayam) is within the mouth (asya)!” He is called Ayasya Angirasa, for he is the essence
(rasa) of the limbs (anga).
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This breathing god is also known as Dura (distant) by name because the death stands
far away from him. The man who knows this mystery (the death stands far away), always is
protected from the death.
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Verily, that divinity having struck off the evil of these divinities, even death, made this

go to where is the end of the quarters of heaven. There is set down their evils. Therefore

one should not go to [foreign] people, one should not go to the end [of the earth], lest he
fall in with evil, with death.
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Verily, that divinity by striking off the evil, the death, of those divinities carried them

beyond death. (It conveys that the man obtains the nectar like emancipation by abandomng
the evils).
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Verily, it carried Speech over as the first. When that was freed from death, it became
fire. This fire, when it has crossed beyond death, shines forth.
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The god of breathing then provided the smelling power with the immortality. That
smelling power turned into the wind form as soon as it crossed the death (evils). That very
wind is blowing ceaselessly after being and free from the clutches of the death.
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Subsequently, he took the eyes beyond the death. Absolving from the ties of the death,
the eyes turned into form of the Sun. That very eyes now luminates as the Sun having free
from the clutches of the death.
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The breathing then enabled the ears to cross the death. They turned in the form of
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directions after liberty. Thus, the ears were acquitted from the ties of death and became the
directions.
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Likewise it carried the Mind across. When that was freed from death, it became the
moon. That moon, when it has crossed beyond death, shines.

Thus, verily, that divinity carries beyond death him who knows this.
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Then it [i.e. breath] sang out food for itself, for whatever food is eaten is eaten by it.
Hereon one is established.
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Those gods said : ‘Of such extent, verily, is this universe as food. You have sung it into
your own possession. Give us an after-share in this food.’

‘As such, verily, do you enter into me.’

‘So be it.” They entered into him from all sides. Therefore whatever food one eats by
this breath, these are satisfied by it. Thus, verily, his people come to him, he becomes the
supporter of his people, their chief, foremost leader, an eater of food, an overlord—he who
knows this. And whoever among his people desires to be the equal of him who has this
knowledge suffices not for his dependents. But whoever follows after him and whoever,
following after him, desire to support his dependents, he truly suffices for his dependents.
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He is Ayasya Angirasa, for he is the essence (rasa) of the limbs (ariga). Verily, breath
is the essence of the limbs, for verily breath is the essence of the limbs. Therefore from
whatever limb the breath departs, that indeed dries up, for it is verily the essence of the
limbs.
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And it is also Brhaspati. The Brhati is speech. He is her lord (pati) and is therefore
Brhaspati.
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And it is also Brahmanaspati. Prayer (brahman), verily, is speech. He is her lord (pati)
and is therefore Brahmanaspati.
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[A glorification of the Chant as breath]
This breathing too is Sama because this speech is ‘Sa’ and the breathing is ‘Ama’ and a
combination of ‘Sa’ and ‘Ama’ makes the word saman.
Or because it is equal (sama) to a gnat, equal to a fly, equal to an elephant, equal to

these three worlds, equal to this universe, therefore, indeed, it is the Samaveda. He obtains
intimate union with the Saman, he wins its world who knows thus that Saman.
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His breathing too is called Udgitha. The breath verily is up (ut), for by breath this
whole world is upheld (ut-tabdha). Song (githa), verily, is speech; ut and githa—that is
Udgitha.
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As also Brahmadatta Caikitaneya, while partaking of King [Soma], said : ‘Let this king
cause this man's head to fall off, if Ayasya Angirasa sang the Udgitha with any other means
than that, for,” said he, ‘only with speech and with breath did he sing the Udgitha.’

[If the revelation made by mouth and the speech is without vibration of the breathing, it is
redundant and only pomp and show. By reason of not being the ever felt conduction of the breathing
in the worlds parrotly pronunciated, they become worth nothing. The combination of breathing as
also of the speech is sina-cua-non in the lifelong meditation or penance.]
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